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INTRODUCTION 



Interest in Qur'anic studies is growing in the West. 
There is as a result a growing need for works on various 
Qur'anic subjects. The subject of Quranic terms and con- 
cepts is obviously an important one. A selected number of 
Quranic terms and concepts have been discussed in such 
vuluable works as Toshihiko Izutsu's God and Man in the 
Koran (Tokyo, 1964) and Ethico-Religiaus Concepts in the 
Quran (McGiU> 1966), and Fazlur Rahman's Major Themes 
of the Quran (Minnesota and Chicago, 1980), and the En- 
cyclopaedia of Islam contains, scattered in its large volumes, 
h treatment of many others. But none of these works ob- 
viates the need for a volume that would offer a concise and 
methodical treatment of major and minor Qur'anic terms 
and concepts and serve as a convenient work of reference on 
th« subject. It is this need that the present work tries to 
meet Although it is primarily intended For the general 
reader who is interested in Islam, more particulary in the 
Qur'an, it is hoped that scholars of Qur'anic and Islamic 
Htudies, as also students of religion in general, will find it 

unefui. 

The focus throughout the dictionary has been on the 
Qur'an. That is to say, instead of reproducing details of 
theology and law, or historical discussions and scholarly con- 
troversies, I have concentrated on presenting Qur'anic 
material and-when necessary-elucidating it. On the 
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Introduction 

methodological plane, some serious problems face one who 
sets himself this task. For example, what is "Qur'anic"— in 
the sense that it represents the presumed understanding of 
the original hearers of the scripture— and what is "non- 
Qur'anic," i.e. later historical construction? Or should one 
be concerned at all with questions of original intention and 
initial understanding? Without going into details on these is- 
sues, I will briefly state my position with regard to them. I 
believe that the Qur'an, like any other book, does have a 
meaning which every reader or scholar of it should, using 
the resources available to him, make a conscientious at- 
tempt to discover, and, when presenting it, present it as his 
understanding of the book, and do so without making too 
many apologies. This I have tried to do in this work. Being 
the complex book that it is, and employing as it does a none- 
too-familiar method of presentation, the Qur'an is certainly 
not an easy work to handle. A meaningful presentation of 
Qur'anic terms and concepts requires a careful organization 
of the material chosen. Li many cases it also requires ex- 
pository material in order to provide background and context 
and explain allusions and possibly obscure statements. Such 
material I have not hesitated to provide, though I have been 
guided in this by the following considerations. First, barring 
one or two cases where I felt the subject called for greater 
detail, I have kept the amount of such material to a min- 
imum. Second, unless it was clear from the text itself, I 
have tried to distinguish, by providing some kind of indica- 
tion, between the Qur'anic and the explanatory material. 

A number of works have aided me in acquiring a bet- 
ter understanding of my subject. Considering the nature 
and scope of this dictionary, I have not, except in a few 
cases, indicated my sources. This, I realize, is poor ack- 
nowledgment of my debt to those works, and so I would like 
to mention the ones on which I have relied most. These are 
four: Abu Hamid al-GhazaH's Ikya" c Ulum ad-Din (16 vols.; 
Cairo, 1937-38), Shah Wall Allah's Hujjat Allah al-Bdlighah 
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CS vols.; Cairo, n.d.), Abu 1-A c la MawdudTs Tafhim al- 
Qur'dn (6 vols.; Lahore, 1949-72), and Amin Ahsan IslahTs 
Tadabbur-i Qur'an (8 vols.; Lahore, 1967-80); the last two 
are (Urdu) Qur'an commentaries. From these I have taken 
ideas and definitions, and adapted analyses and comments, 
und my only regret is that I had to leave out much more 
than I could borrow. 

The following points should be noted in regard to the 
format and method used. (1) The material is arranged in 
English alphabetical order. Most of the terms and concepts 
me discussed under English headings, though in some cases 
1 1 was necessary, and in some convenient, to present the 
material under Arabic headings. For the benefit of those 
with an Arabic or Islamic background, terms and concepts 
are listed in Arabic, and then reference to the appropriate 
English headings made. A standard system of translitera- 
tion is used for Arabic words. (2) All Arabic words and ex- 
pressions, whether used in headings or in the text, are 
properly explained. The only two words not explained are 
fhufTth and Sunnah. Hadith, written with a capital H, 
Stands for the discipline or corpus of Prophetic Tradition; 
when written with a small h, it means a particular tradition 
or report emanating from or concerning Muhammad (pi. 
uluunth). Sunnah (with a capital S) refers to the normative 
pfUctice of Muhammad; the Sunnah-or Hadith, which is the 
means for establishing the Sunnah— is the second most im- 
portant source of Islam after the Qur'an. (3) Cross- 
references are provided, and a cross-reference, even when it 
Oftours in the body of an article, is, if important enough, also 
given as a see also entry at the end of the article. (4) In a 
lew cases, the Arabic terms used are the ones that have be- 
rome traditionally accepted, even though they do not occur 
in the Qur'an (e.g. wudu') or occur in it in a different sense 
fe.g, qadhf); these include, in one or two cases, words which 
for Nome technical reason are to be regarded as "extra- 
fiur'&nic," even when words from the same root and with 
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the same basic meaning occur in the Qur'an— e.g. bay°ah, 
though mubaya c ah (in perfect and imperfect forms, that is) 
occurs in the Qur'an). All such terms are marked with an 
asterisk when given at the beginning of an article. (5) The 
following abbreviations have been used: S. = Surah (a 
"chapter" of the Qur'an); Ss. = Surahs; vs. = verse; vss. = 
verses. 

I have given my own translation of the Qur'anic ver- 
ses cited. Biblical citations are from the Revised Standard 
Version. 
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C ABD 



In its literal sense of "slave, bondsman" c abd 
(pi. c ibdd, c abid) occurs in such verses as 2:178, 221 and 
16:75. But its typical Qur'anic meaning is "servant- 
worshipper." c Abd in this sense is essentially a statement 
of man's proper role— man ought to serve and worship God, 
his Creator and Lord (see rabb)— whether or not that role is 
actually performed. This explains the usage in a verse like 
34:13 ("Only a few of My c ibad are the grateful ones"), 
where c ibad includes those who perform the stated role and 
those who do not. It is only when he actually performs that 
role that man becomes an c abd in the true sense, as in 
17:65: "Indeed you [Satan] shall have no power over My 
c ibad" (also 15:42). David is called a "good c abd n in 38:17, 
and so, in 38:30, is Solomon (see also 19:2 and 38:41). 

Insofar as it is man's duty to serve God, c abd carries 
gthical connotations. Occasionally, however, it is used as a 
value-free term. In 17:5, which alludes to Nebuchadnez- 
zar's attack on Jerusalem (586 B.C.), the invading troops 
are called "Our c ibad" not because they were particularly 
righteous, but simply because they served as an instrument 
for executing a certain, divine scheme. 

See also: RABB; SLAVERY; WORSHIP. 
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ABLUTION 



Arabic: *wudu'. 

5:6 makes ablution a prerequisite to soldi (q.v.), 
describing the form and significance of ablution. 

I. Form. Ablution consists of the following: (a) wash- 
ing of the face; (b) washing of the arms up to the elbows; (c) 
wiping the head; (d) washing of the feet up to the ankles. 
Elucidating this injunction, Hadith includes under (a) rinsing 
of the mouth and clearing of the nose, and under (c) wiping 
of the inside and outside of the ears. First, however, the 
hands should be washed (another Hadith prescription) so 
that ablution is performed with clean hands. 

In certain situations one may perform dry ablution 
(q.v.). 

II. Significance. The injunction of ablution, 5:6 says, 
is not meant to be a hardship; it is, rather, a blessing, and it 
has a twofold significance. First, it makes for purification. 
The reference, apparently, is to bodily purification, but 
spiritual purification is doubtless implied, for ablution is a 
means to saint, an act of worship that is spiritual in charac- 
ter. Second, ablution represents, together with bathing 
{q.v.) and dry ablution, the completion of God's blessing upon 
Muslims so that they will be grateful to God. With these in- 
junctions, that is to say, the divine dispensation with regard 
to purification was made complete. 

See also: BATHING; DRY ABLUTION; IMPURITY. 

ABLUTION, DRY See DRY ABLUTION 
ABROGATION 



Arabic: naskh. 

I. Meaning. "Abrogation" is the repealing of a text. 
2:106 says: "Any verse that We abrogate or cause to be for- 
gotten We replace with another that is .either better than it 



Abrogation 

or is comparable to it. Do you not know that God has power 
over everything?" That 2:106 refers to the abrogation of in- 
junctions found in pre-Islamic scriptures is made clear by 
l.he immediately preceding verse ("Those from among the 
People of the Book [q.v.] who have disbelieved do not want, 
nor do the Idolators [see idolatry], that any good be sent 
down upon you from your Lord. God, however, singles out 
for His mercy whomever He likes; God is extremely boun- 
teous"), and by the concluding words of 2:106 itself ("Do you 
not know that it is God to Whom belongs the sovereignty of 
the heavens and the earth?"). Thus, to the criticism made 
by the People of the Book— that it is inexplicable that the 
Qur'an, presented as a revealed book, should abrogate the 
injunctions of a previousiy revealed book, the Bible— 2:106 
responds by saying that, in abrogating some of the Biblical 
injunctions, the Qur'an offers others that are either better 
than them or at least comparable to them, the concluding 
part of 2:106 adding by way of comment that God, Who is 
Almighty, has the power to do everything (see also 2:107). 
The context of 2:106 becomes even more clear when 2:104- 
121 are read as an integrated unit. 

Besides "that which We abrogate" (naskh), another ex- 
pression in the verse needs attention: "that which We cause 
to be forgotten" (insa"). Insa\ the Qur'an seems to suggest, 
takes place in accordance with a certain law of God (see sun- 
nah of God), namely, that those who seek misguidance (q.v.) 
are misguided by God. In other words, if a people neglects 
the verses of God, then God causes it to forget those verses. 
For practical purposes, insa' may be subsumed under naskh. 
II. Abrogation of Qur'anic Injunctions. Although 
the word naskh in 2:106 refers to the abrogation, by means 
of the Qur'an, of injunctions found in earlier scriptures, 
Qur'anic injunctions themselves may be abrogated, as has 
happened in a few cases. An example of this abrogation is 
24:2, which abrogates the punishment of adultery (q.v.) 
stated in 4:15-16. A study of the Qur'an shows, first, that 
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only a limited number of Qur'anic verses have been 
abrogated, and. second, that the abrogation pertains to legal 
and practical matters only, and not to matters of doctrine 
and belief. 

See also: QUR'AN. 

ACCOUNTABILITY 

Arabic: hisdb. 

According to a large number of Qur'anic verses, man 
will be held responsible for his actions on earth. For ex- 
ample, 102:8, referring to the hereafter (q.v.), says: "Then 
on that day you shall be questioned about the blessings." 
And 75:36 saj^s: "Does man think that he will be allowed to 
go scot-free?" The Arabic word for "scot-free" is sudan t 
which is used of camels that have been left free to roam 
around and graze and drink unchecked. The verse is saying 
that man shall not be allowed to live like an irresponsible 
creature, but will be held answerable for his conduct. 

The idea of accountability is thus predicated on the 
principle that privilege entails responsibility. In His mercy 
and kindness, God has granted man countless blessings, and 
it stands to reason that He should one day hold man ac- 
countable for the -way in which he has received those bless- 
ings. Or one can say that accountability represents the 
point of convergence between God's mercy and justice: being 
merciful, God has made man the recipient of His bounty; 
being just, He will call man to account for the way in which 
he has responded to His bounty. 

See also: HEREAFTER, THE; PUNISHMENT; 
RECOMPENSE; REWARD; TRIAL. 

ACCURSED TREE, THE 

Arabic: ash-shajarah al-mal c unah. 

The reference in 17:60 is to the zaqqum tree, which is 
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Adultery 

(•ailed accursed because, having been created for the people 
of hell, it does not represent God's mercy. The tree is 
described in 37:62-66 (see also 44:43-46; 56:51-56) in these 
words: "Is this [reward for the people of paradise] a better 
feast or [is] the zaqqum tree [better, meant as it is for the 
people of hell]? We have made it [zaqqum] an ordeal [see 
below] for the iniquitous. It is a tree that sprouts from the 
very core of hell. Its spathes make it out to be [so man}^] 
heads of devils. They [disbelievers] are going to eat of it, 
and shall have to fill their bellies with it. Then, on top of it, 
they shall have a drink of boiling water.'" The fruit of the 
tree, according to 44:43-46 and 56:51-55, has this property 
that it will make those who eat of it very thirsty, and they 
will feel as if they have boiling water in their stomachs. 
Hut, when they ask for water to quench their thirst, they 
will be served boiling water. 

In what sense is the zaqqum tree called (37:63) an or- 
deal? According to commentators, when the Qur'an 
described the tree, the disbelievers ridiculed the idea. 
"What," they said, "shall a tree grow in the fire of hell? 
And will there be water in hell, too?*' The Qur'anic descrip- 
tion thus became an "ordeal" for them in that it put them to 
the test of belief, a test in which the3 ? failed and, as a result, 
became even more misguided. The Arabic word used for 
"ordeal" is fitnah (q.v.), which is significant because it refers 
to their "trial" in this world and also to their "suffering" in 
hell. 

^ADHAB See PUNISHMENT 

^ADL See JUSTICE 

ADULTERY 

Arabic: zind. 

Zind is "illicit sexual intercourse." The distinction be- 



Adulter} 



Allah 



tween "adultery" and "fornication" is not made in the 
Qur'an, though, for purposes of translation, "adulter}-" may 
be used as the equivalent of the Arabic word. 

Zina is a punishable offense. 24:2 lays down the 
punishment: a hundred lashes. The verse does not make a 
distinction between a married and an unmarried person. 
though in traditional Islamic law the said punishment is, on 
the authority of Hadith. given to an unmarried person, the 
punishment for a married adulterer being stoning to death. 

The Qur'an not only prohibits zina, it also forbids one 
to "get close" to it (17:32), that is, tt> do anything that might 
lead one to it. A Muslim is forbidden to marry a zarii or 
zdniyah (active participles, masc. and fern, respectively, 
from zina; 24:3). 

See also: CHASTITY; FALSE ALLEGATION OF 
UNCHASTITY; IMMORALITY. 

AGE OF IGNORANCE, THE 

Arabic: jdhiliyyah. 

Jdhiliyyah is the name of the "dark" or "unen- 
lightened" age in the history of Arabia before the advent of 
Islam. The word is usuall}- rendered as the "Age of Ig- 
norance," though the Qur'anic usage has a vaster semantic 
field. 3:154 terms mistaken notions about God "conjectures 
of Jdhiliyyah." In 5:50 Jdhiliyyah is an antonym of "divine 
revelation," mentioned in the preceding verse. The expres- 
sion "to decide in accordance with Jahiliyyah" in 5:50 thus 
means: to decide in accordance with the laws, customs, and 
practices of Jdhiliyyah instead of the injunctions of divine 
revelation. In 33:33, women's display of their beauty and 
ornaments is called the "display of Jdhiliyyah" In 48:26 
"fierce attachment to Jahiliyyah" stands for the un- 
reasonable and provocative acts of the Quraysh on the occa- 
sion of the Pact of Hudaybiyyah (628). In Qur'anic usage, 
one can see, the word covers "ignorance" of many types, 



Jdhiliyyah representing any system of life, behavior, or at- 
i.itude that is uninformed by the proper ethical-intellectual 
virion— according to the Qur'an, the Islamic ethical- 
miellectual vision. 

See also: OSTENTATION. 

C AHD See COVENANT 

AHL ADH-DHIKR See REMEMBRANCE 

AHL AL-KITAB See PEOPLE OF THE BOOK, THE 

AHZAB See CONFEDERATES.. THE 

AJAL See APPOINTED TIME, THE 

AKHIRAH See HEREAFTER. THE 

ALLAH 

I. Name. Composed of the definite article a! and ildh 
("god"), "Allah" is the personal name of God, and is the 
word with the highest frequency in the Qur'an. Unlike 
"God," It has no plural or feminine form, thus having the 
One God as its unambiguous referent. In this work "Allah" 
and "God" are used interchangeably. 

II. Being and Attributes. The Qur'an does not say 
much about the Being or Essence of God, for it considers it 
l-o be beyond human comprehension. That is why a number 
of verses describe Allah in such terms as: "Nothing is like 
Him" (42:11), and "Eyes cannot perceive Him" (6:103). But 
the Qur'an does say a great deal about how God relates to 
the universe and, in particular, to man. For while man can- 
not fully comprehend the "essential" aspect of the deity of 
Allah, he can have a fairly good understanding of its 
"relational" aspect, which has a direct bearing on the 
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universe and on man's life. This relational aspect is 
elucidated in the Qur'an with reference to the attributes of 
God— which are called al-asma' ai-husna. "the most beautiful 
names of God" (7:180; 17:110; 20:8; 59:24)-and the follow- 
ing classification of those attributes gives an idea of their 
range. 

1. Allah is eternal, precedes all existence, and is the 
cause of all existence, which is contingent upon Him: awwal 
("First"), akhir ("Last"): warith ("Heir," that is, He will sur- 
vive all); hayy ("Living,'' that is, One Who is Self-Existing 
and will never die), qayyum ("Self-Existing"; "Sustainer" [of 
others]); khdliq ("Creator";; baa? ("Originator"). 

2. He is absolutely one and has no associates: wahid 
("One"); ahad ("Absolutely One"). 

3. He is majestic, holy, and sovereign: c ali ("Ex- 
alted"); c azim ("Magnificent"); kabir ("Great"); mutakabbir 
("Lofty"); wdsf ("Comprehensive, Liberal"); karim 
"(Noble"); dhu l-jaldl wa l-ikram ("Majestic and Noble"); 
quddus ("Very Holy"); hamid ("Praiseworthy"); majid 
("Glorious"); malik ("King"); malik aUmulk ("Possessor of 
Dominion"). 

4. He provides for all: rabb ("Sustainer-Lord"), rdziq, 
("Provider"), razzaq ("Great Provider"); ghani ("Rich"); wah- 
hab ("Great Giver"). 

5. He is merciful, kind, forgiving, patient: rahman 
("Most Compassionate"), rahim ("Ever-Merciful"); wadud 
("Very Loving"); saldm ("[Source of] Peace") ghafur ("Very 
Forgiving"); ghaffdr ("Most Forgiving"); c afuww ("Par- 
doner"); tawwab ("Most Accepting of Repentance"); sabbdr 
("Most Patient"). 

6. He is omniscient: c alim ("Knowledgeable") 
("Very Knowledgeable"), c alldm, ("All-Knowing"); 



samf (Listener); basir ("Watchful"): 



c aUm, 
khabir 
shahid 



("Aware"); 

("Witness"). The zdhir ("Outward") and bdtin ("Inward") of 
57:3 also refer to God's omniscience, for they simply mean 
that God knows everything "inside out." 
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7. He is powerful and resourceful: qadir ("Powerful"), 
qadir ("Very Powerful"), qawi ("Strong"), c azTz ("Strong, 
Mighty"); qdhir ("Dominant"); qahhdr ("Most Dominant"); 
latjf ("Subtle"). 

8. He is wise and just: hakim ("Wise"); khayr al- 
hakimin ("Best of Judges"); hasib ("Reckoner"); dhu ntiqam 
("Avenger"); sarf al-hisdb ("Swift Reckoner"). 

9. He guides, helps, and supports: hddi ("Guide"); 
wall ("Friend"); waful ("Guardian"); samad ("Support"); 
muhaymin ("Protector"). He is "the Light of the heavens 
and the earth" (24:35), that is, He is the source of all 
knowledge and enlightenment. 

HI. Analysis. An analysis of these attributes and 
other relevant data will show that the Qur'anic concept of 
God is composed of several notions. 

First, the Quran lays great emphasis on the unity of 
God. Had there been more than one God, there would have 
been chaos in the universe (21:22). The argument here is 
that the different parts of the universe are knit together in a 
harmony that can be satisfactorily explained only on the as- 
sumption of the existence of one God. The universality and 
stability of the laws of nature are a proof that the same God 
rules the earth and also the most distant parts of the 
universe (see also 43:84). The Qur'an thus rejects idolatory, 
Arabian or any other. At the same time, it rejects Christian 
trinitarianism (4:171; 5:73). Man needs no intermediaries 
to establish a relationship with God. 

Second, besides being the only Creator, Allah is the 
only Sovereign there is: "Lo! His is the creation and the 
command" (7:54). The word "Islam" (q.v.) means "submis- 
sion," and the notion of submission to Allah is the essence of 
Islam. The Qur'an's demand of man is that he recognize Al- 
lah as the only and absolute sovereign and live his entire life 
in compliance with His commandments. 

Third, the Qur'an presents Allah essentially as a mer- 
ciful God, and not as a God of wrath. In fact, the attribute 
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of ar-rahman ("the Most Compassionate One") is used in the 
Qur'an as a personal names of God (e.g. 13:30; 17:110; 
19:18; 20:5). 

Fourth, the God of the Qur'an is not far removed from 
the world but is actively involved in it. He takes provident 
care of the universe. In particular, He provides man with 
material and spiritual sustenance. His greatest blessing on 
man is that He guides him and shows him the right way to 
live his life. 

Fifth, God deals with the world and man not in an ar- 
bitray or capricious manner, but in accordance with a clear- 
ly enunciated set of principles. It would therefore be a mis- 
take to identify the God of Islam with the impersonal Time 
as the controller of events. Time, as conceived by the 
pagans of Arabia, was a capricious and lawless force, 
whereas the God of the Qur'an is fair and just. 

Sixth, Allah is the Supreme Judge, and will judge men 
in the hereafter (q.v.), meting out reward and punishment. 

Seventh, Islamic monotheism is verj 7 closely connected 
with social humanism. At the same time that it maintains 
the unity of God, the Qur'an maintains the unity of 
mankind: the same God is the Creator of all humanity. 

IV. Are God's Mercy and Justice in Conflict? Two 
important questions arise about the Qur'anic concept of Al- 
lah: What is the relationship between God ? s mercy and jus- 
tice? And, Does the power of Allah leave any room for 
human freedom? Here we will discuss the first of these 
questions: for a treatment of the second question, see freewill 
and determinism. 

The Qur'an does not see a conflict between God's mer- 
cy and His justice. Rather, the justice of God is seen as a 
manifestation of His mercy. The point is well brought out 
by 6:12: "He has imposed mercy upon Himself; He will as- 
semble you on the Day of Resurrection." According to this 
verse, if God were not to bring about a Day of Judgment, it 
would imply that, in His eyes, good and evil are the same, 
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lusiice and injustice have the same value, and existence is 
devoid of moral meaning. It is thus a logical corollary of 
God's being merciful that He should bring about a Day of 
Iteckoning. Also, if God were to invert the principle of jus- 
Lice, thus rewarding the wicked and punishing the righteous, 
no one could stop His hand. It is out of mercy, then, that 
He has bound Himself to the law of administering justice. 

See also: ANGEL; HEREAFTER, THE; 
MONOTHEISM: PROPHECY; PROPHET. 

A MAN AH See TRUST 

AMR BI I^MA C RUF WA N-NAHY C AN AL-MUNKAR, 

AL- See ENJOINING GOOD AND FORBIDDING EVIL 

ANCIENT HOUSE, THE 

Arabic: al-bayt al- c atiq. 

The Ka c bah (q.v.) is so called in 22:29, 33. The 
Ka c bah is "ancient" because it was the first structure built 
for the worship of the One God (3:96), built as it was by 
Abraham and Ishmael (2:127). 

The Arabic word used for "ancient" in the phrase is 
v tdiq, which carries the connotations of purity, excellence, 
und preciousness; it is used of good wine, a good horse, and 
a nicely-made garment. The use of this word, instead of 
Home such word as qadim, thus probably contains a censure 
of the paganization of the rites of pilgrimage (q.v.) by the 
Arabs in pre-Islamic times, and an exhortation to the Arabs 
to perform the "pure" rites of pilgrimage. 

See also: KA C BAH; SACRED MOSQUE, THE. 

ANFAL See SPOILS 
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ANGEL 



Arabic: malak (pi. mala'ikah). 

A member of an order of creation whose essential con- 
stitutive element is believed to be light. 

I. Nature and Functions. According to the Qur'an. 
angels are not simply abstractions but personal beings: they 
have wings (35:1) and can assume human form (51:24-27). 
They are thinking, rational beings— they were curious to 
learn about the purpose of man's creation (2:30). They pos- 
sess freedom of the will, but their nature is so pure and 
good-they are "the pure ones" (56:79)-that they do not 
disobey God (66:6). 

Angels are the servants of God (43:19) who glorify and 
worship Him (13:13; 16:49), carry out His orders (16:50; 
21:27), without in any way disobeying Him (66:6) or being 
remiss (6:61). They are not God's daughters (16:57; 
37:150-152; 43:16, 19) who would intercede with Him on 
behalf of their votaries (53:26), guaranteeing them affluence 
in this world and salvation in the next (see intercession). 
They administer the universe according to the command- 
ments of God (79:5). They serve as God's couriers (22:75; 
the literal meaning of malak is "messenger"), conveying 
messages from God to human beings — for example, to 
Zechariah (3:39) and Mary (3:42, 45)— and bringing down 
revelation from God to prophets (16:2). The Qur'an was 
brought down by Gabriel, who is called the Holy Spirit (q.v.; 
16:102). They keep watch on men (6:61; see also 13:11), 
recording their actions (10:21; 43:80; 50:17-18; 82:10-12). 
They are used by God to inflict punishment on rebellious na- 
tions (e.g. on the people of Lot: 51:32-34). They carry the 
Throne {q.v.) of God and surround it, glorifying God (40:7). 
They escorted the ark of the covenant (q.v.) back to the Is- 
raelites (2:248) and aided Muslims in the Battle of Badr 
(3:124-125; 8:9, 12). Two angels, Harut and Marut, were 
used by God to put the Jews in Babylon to a certain test 
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Angel 

Ki;102). In the hereafter, angels will serve as wardens of 
hwaven (39:73) and hell (39:71; 40:49; 74:31). There are 
tuipels of death that draw out men's souls from their bodies 
ni the appointed hour of death (4:97; 6:61, 93; 8:50; 16:32; 
82:11). 

Angels were commanded to bow before Adam (2:34; 
7:11; 17:61; 18:50; 20:116). This implies that man is supe- 
rior to them, though this superiority is potential and can be 
actualized onty through the right kind of moral action on 
man's part (see man). 

II. Significance of the Belief in Angels. Belief in 
angels is one of the articles of Islamic faith (see faith), and a 
brief explanation of why the Qur'an considers the belief im- 
portant (2:177, 285; 4:136) may not be out of place. Angels 
occupied a central position in Arabian mythology. The}* 
were thought to be the daughters of God, their principal 
function being to intercede with God for their votaries, 
making sure that the latter's prayers and wishes were 
granted by God— prayers for children and wealth in this 
world, wishes for salvation and good things in the next. 
This view of angels was based on the assumption that God 
did not have direct control of the world: being too far 
removed from the world of man, God could be reached only 
through intermediaries. Since the Qur'an placed great em- 
phasis on God's immediate concern with the affairs of man 
and on His involvement in history (see Allah), it had to 
Ktress the need for the right belief in angels, who in the 
Arabian thought-world were such a hindrance to the right 
belief in God. Otherwise, belief in angels is like a footnote to 
Lhe belief in God and may be subsumed under the latter, for 
it represents the negative aspect of the monotheistic creed: 
while belief in God means that there is only One God, belief 
in angels means that angels do not partake of the deity of 
God. 

See also: HOLY SPIRIT, THE; INTERCESSION; 
JINN; SATAN. 
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Animal Veneration 
ANIMAL VENERATION 

The Qur'an refers to the pagan Arabs' superstitious 
practice of venerating certain animals. The reference, in 
5:103, is a brief one— four types of animals are named and 
the practice of venerating them criticized— and so brief 
details are in order. 

1. Bahtrak. Literally "a slit-eared she-camel," 
bahirah was the name given to a she-camel that had 
brought forth five young ones, the last one a male. Super- 
stition regarded such a she-camel as worthy of honor. Ac- 
cordingly, she was neither ridden nor milched, and, her ears 
slit, was allowed to roam about free and graze and drink 
anywhere she liked. 

2. Sa'ibah. The sa'ibah was the she-camel which her 
owner had allowed to go free in fulfillment of his vow that, 
upon recovery from illness, he would neither ride nor milch 
her but would let her roam about free. 

3. WasTlah. When a goat had brought forth two kids, 
one male and the other female, the male kid was not 
slaughtered but was allowed to go free in the name of gods. 
This male kid was called wasilah. 

4. Harm. A camel whose offspring's offspring had be- 
come strong enough to serve as a riding beast, or one which 
had sired ten young ones, was known as harm. Like the 
above-mentioned animals, the harm was left free to roam 
about and graze and drink unchecked. 

ANSAE See LAWFUL AND THE UNLWFUL, THE 

ANSAR See HELPERS, THE 

APOSTASY 

Arabic: irtidad. 

Traditional Islamic law prescribes the penalty of death 
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Appointed Time 

for a Muslim who commits apostasy. The punishment is not 
stated in the Qur'an, but is said to be based on certain 
ahadith. The advocates and the opponents of the said penal- 
ty have, in their attempt to find Qur'anic support for their 
views, appealed to certain Qur'anic verses, but the fact is 
that none of the arguments offered do full justice to the 
Qur'anic context. All that the Qur'an says on the subject is 
that the good actions of one who dies an apostate lose their 
worth in this world and in the next (2:217); that the repen- 
tance of one who first believes and then disbelieves, becom- 
ing more and more confirmed in his disbelief, will not be ac- 
cepted (3:90); and that God will not forgive those who 
believe, then disbelieve, then believe, then diseblieve, becom- 
ing more and more entrenched in their disbelief (4:137). 
See also: COMPULSION; DISSIMULATION. 



APPOINTED TIME, THE 






Arabic: ajal; ajal musamman. 

Ajal, or ajal musamman, means "appointed time, fixed 
period of time." In some verses the two expressions are 
used in a non-technical sense, as in 2:282: "When you con- 
tract a loan for a fixed period of time (ajal musamman). . . 
." (see also 22:33; 28:28). As a technical term, they refer to 
(a) the fixed life-span of an individual (6:128; 39:42; 40:67; 
63:11), (b) the appointed time for the destruction of a wicked 
people (7:34; 10:49; 16:61; 20:129), or (c) the unalterable 
time appointed by God for the bringing about of the 
hereafter {q.v.; 46:3). In 6:2, the first ajal carries meaning 
(a) while the second ajal, which is qualified by musamman, 
represents meaning (c). The notion of ajal emphasizes, first, 
the finiteness of the period of time alloted to individuals and 
nations for moral action, and, second, the unalterability of 
that period of time, the moral of it all being that man must 
be constantly heedful of the reckoning of the Last Day (see 
the hereafter). 
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ARBITRATION 

Arabic: hukm. 

Arbitration may be used to settle disputes. Thus, in 
the case of a serious matrimonial discord, two arbitrators 
may be appointed, one from the man's family and one from 
the woman's, to reconcile the estranged spouses (4:35). 

By recognizing and sanctioning arbitration as a 
parajudicial institution, the Qur'an seeks to provide means 
for solving disputes on a more informal level. In the case of 
a matrimonial discord, the arbitrators' decision, the wording 
of 4:35 suggests, will be of the nature of a recommendation. 

ART) AL-MUBARAKAH, AL- See BLESSED LAND, 
THE 



See BLESSED LAND. 



ARD AL-MUQADDASAH, AL- 

THE 

ARK OF THE COVENANT, THE 



Arabic: tabut. 

The "ark of the covenant" (Num. 10:33; Deut. 31:26, 
etc.)— also known as the "ark of the testimony" 
(Exod. 25:16, 22) or the "ark of God" (I Sam. 3:3; 4: ID- 
was a chest containing certain sacred relics of the Israelites. 
The ark, which had great religious significance and served 
as a symbol of Israelite unity and pride, was lost to the 
Philistines in a battle about 1050 B.C. In the Qur'an it is 
mentioned in connection with the election of Talut (Old Test- 
ment: Saul) as king of the Israelites. According to 2:246- 
248, the Israelites asked their prophet (Samuel) to appoint a 
king for them. When Samuel chose Talut as king, the Is- 
raelites objected that Talut, who possessed neither riches 
nor rank, was unfit to be their leader. Samuel told them 
that Talut's appointment carried divine sanction, to be 



manifested in the return of the ark. "The evidence of [the 
divine sanction of] his rule," Samuel says, referring te 
Talut, "is that the ark will come [back] to you, in it being 
solace from your Lord and remnants of things left behind by 
the family of Moses and the family of Aaron; angels will be 
carrying it" (2:248). Besides stating that the return of the 
ark would constitute a confirmation of Talut's election, the 
verse makes three points, which, following Islahl, may be 
explained as follows: 

First, the ark was a source of comfort for the Is- 
raelites. From the time of the Exodus to the time of the con- 
struction of the Temple in Jerusalem, the ark served as the 
focal point of Israelite religious life. It was considered sacred 
because it symbolized the presence of God. and its presence 
was taken to guarantee success in critical circumstances; as 
such, it was carried in the van of the army (e.g. Num. 
10:33). This being the case, the loss of the ark was a 
national disaster, and its return, in the reign of Talut, would 
be an occasion for great rejoicing. 

Second, the relics and mementos in the ark included 
certain objects pertaining to the families of Moses and 
Aaron. The return of the ark would thus signal the restora- 
tion, under Talut, of the glory of the times of Moses and 
Aaron. 

Third, the ark was to be brought back by angels. Ac- 
cording to I Samuel 6:7-14, the cart carrying the ark was 
pulled by two milch-cows, which, though undriven, went 
straight to Bethshemesh. An extraordinary event like this 
could have taken place only under the direction of angels. 

C ARSH See THRONE 

ASCENSION 

L Ascension of Jesus. According to the Qur'an, 
Jesus did not die on the cross, but was rescued by God, Who 
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Ascension 

raised him unto Himself (3:55; 4:158). Grammatically, the 
use of the preposition ild ("to") after the verb rafa c a ("to 
raise") in 4:158 and after the active participle rafi c in 3:55 
establishes positively that the Qur'an has in mind a physical 
lifting, and not simply a metaphorical lifting, i.e. the raising 
of Jesus' status. 

II. Ascension of Muhammad. 17:1 relates in these 
words what is generally called the "ascension" of Muham- 
mad: "Glorified is He Who took His servant [Muhammad] by 
night from the Sacred Mosque [q.v.] to the Distant Mosque 
[q.v.], whose precincts We have blessed, in order that We 
might show him some of Our signs. . . ." The word isrd' in 
the verse literally means "to travel by night." While the 
Qur'an mentions only the Prophet's journey from the 
Ka c bah in Makkah to the Temple in Jerusalem, Hadith 
describes in more detail the journey from the Temple to the 
heavens and the various kinds of experiences the Prophet 
had in the various phases of the journey. 

According to 17:60, the ascension of Muhammad was 
a ru'ya. While ru'ya may be translated "dream, vision," the 
Qur'an seems to be implying (cf. 37:102-105) that a 
prophet's ruya is characterized by certitude, is free of doubt, 
and should not be confused with "imagination" or "fancy." 
Ru'ya, after all, is one of the channels through which a 
prophet receives revelation {q.v.) from God. 

A more important question is: What is the significance 
of the journey from the Ka c bah to the Temple in Jerusalem? 
According to one interpretation, the incident symbolizes the 
entrusting of Muslims, the new "elected community" (see 
election), with the task of providing to the world the religious 
and spiritual guidance of which the two houses of worship 
were the most important centers. 

ASHAB AL-MASH'AMAH See DEED-SCROLL 

ASHAB AL-MAYMANAH See DEED-SCROLL 
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Atonement 
ASHAB AL-YAMIN See DEED-SCROLL 
ASHAB ASH-SHIMAL See DEED-SCROLL 
ASMA' AL-HUSNA, AL- See ALLAH 
ATONEMENT 

Arabic: fidyah, kaffarah. 

I. Meaning. Fidyah means "ransom, redemption," 
and kaffarah "that which conceals." A good act atones for 
an act of commission or omission by "redeeming" or "con- 
cealing" it. True atonement, however, is not simply making 
formal amends for the wrong done, but is made, as 4:92 im- 
plies, with sincere feelings of repentance (q.v.). The stand- 
ard forms of making atonement are fasting, giving charity, 
sacrificing an animal, and freeing a slave. Since slavery 
(q.v.) does not exist today, it has been suggested that the 
equivalent of the price of of a slave may be given in charity 
as a substitute. 

II. Occasions and Forms. The Qur'an speaks of the 
following occasions on which atonement is to be made: 

1. Sickness. If, during the pilgrimage (q.v.), owing to 
an ailment, one has to shave one's head before offering 
animal sacrifice, one must either fast, give charity, or 
slaughter an animal (2:196). 

2. Failure to Make Sacrifice. If a visiting pilgrim (that 
is, one who is not a resident of Makkah) decides to perform 
hajj and c umrah (see pilgrimage), and, after performing the 
^umrah, puts off ihrdm (see pilgrimage) with the intention of 
putting it on again for the hajj, he should offer an animal in 
sacrifice; if he cannot do so, he must fast three days during 
the pilgrimage and seven days after the completion of the 
piligrimage (2:196). 

3. Manslaughter. 4:92 lays down the following rules 
for making amends for killing another Muslim by accident 
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Atonement 

(deliberate killing of another Muslim being unthinkable, and, 
according to 4:93, entailing eternal punishment in hell). If 
the person killed belongs to the Islamic State, the killer must 
free a Muslim slave and offer blood wit (q.u.); if he belongs to 
a hostile non-Islamic State, only a slave will have to be 
freed; and if he belongs to a State with which the Islamic 
State has a pact, the killer shall pay bloodwit and also free a 
Muslim slave. If the killer does not possess the means to 
free a slave, he shall fast for a period of two months without 
break. 

4. Improper Oath. A person who swears an oath to do 
something unlawful or improper must break it and, in atone- 
ment, feed or clothe ten poor people or free a slave: if he 
lacks the means to do so. he is required to fast three days 
(5:89). Atonement must also be made in the case of zihar 
(see divorce). 

5. Hunting. If a person who is in a state of ihram 
kills an animal during ihram, he must atone for the act by 
offering an animal in sacrifice, to be sent to the Ka c bah, or 
feed a few people, or fast; what kind of animal shall be of- 
fered, what number of people fed, and how many days 
fasted shall be determined by two just and honest Muslims 
(5:95). 

According to 5:45, if a person forgives a wrong done to 
him by someone and does not insist on taking revenge, his 
act of forgiveness will serve as atonement for his sins. 

See also: DIVORCE; REPENTANCE. 

AUTHORITY 

4:59 explains the structure of authority in a Muslim 
community: "O those who have believed, obey God and obey 
the Prophet, and [obey] those in authority among you. 
Then, if you disagree in a matter, refer it back to God and 
the Prophet if you believe in God and the hereafter." The 
verse establishes several principles: 



Authority 

1. God and the Prophet must be obeyed in all matters. 

2. In addition to God and the Prophet, "those in 
uuthorit3 r " must be obeyed. 

3. "Those in authority'' may be differed with, but God 
and the Prophet cannot be differed with but must command 
unquestioned obedience. 

4. In case a difference of opinion occurs— whether be- 
tween those in authority on the one hand and the common 
people on the other, or among those in authority themselves, 
the matter in question must be referred back to God and the 
Prophet. 

A few points need to be noted. First, "God" in the 
verse stands for the Book of God. Similarly, "the Prophet" 
stands for the Sunnah of Muhammad, for the verse addres- 
ses not only the Muslims of the Prophet's time but also 
those who would come after him, and it is the Prophet's 
Sunnah which can serve as a substitute for the Prophet 
after him. Second, the "referring of matters back to God 
and the Prophet" means that, where an issue cannot be 
solved in accordance with the letter of Qur'an and Sunnah, 
it should be solved in accordance with the spirit of the two 
sources. Third, "those in authority" apparently refers to 
rulers and administrators, but it may equally refer to 
scholars and intellectuals— in fact to all those who are in a 
position to provide guidance and leadership to the Muslim 
community. 

The Arabic for "those in authority" in 4:59 is ulu l- 
amr. The phrase also occurs in 4:83, where the ulu l-amr 
are described as those who have the ability to draw correct 
inferences. This implies that authority or leadership in Is- 
lam rightfully belongs to those who possess insight and 
learning, and that Islam does not recognize any form of 
hereditary, aristocratic, or oligarchic rule. 

See also: CONSULTATION, PRINCIPLE OF. 
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AYAH 



Ayah (pi. ayat) has several meanings in the Quran, all 
of which are interrelated through the literal meaning of 
"sign," some being at times interchangeable with others: 

1. Hint, pointer, indication: 3:13 (the defeat of the 
Quraysh at the hands of Muslims in 624 was a signal to the 
effect that Islam would ultimately triumph over idolatry in 
Arabia), 41 (Zechariah's prayer for a sign that would assure 
him that a son would be bom to him in his old aee- also 
19:10), 

2. Evidence or proof, found in any part of the 
universe, including man's own being, that establishes, con- 
firms, or vindicates certain truths or realities: 10:92: 19:21 
(Jesus 1 miraculous birth as a proof of the hereafter, since 
the hereafter wii] be made possible, as was Jesus' birth, by 
the simple command of "Be!" given by God); 30:20-25 46 
41:37, 39, 53; 42:29; 51:20-21. 

3. Miracle (q.v.) performed by a prophet or demanded 
by a people: 2:118, 211; 6:25, 37, 109; 7:73; 17:101. 

4. A verse of a revealed book: 2:106, 129, 151: 8-31- 
10:15; 16:101; 65:11; 83:13. 

AYYAM ALLAH See DAYS OF GOD, THE 

AZLAM See DIVINATION 
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BACKBITING 

Arabic: *ghtbah. ightiyab. 

49:12 prohibits backbiting in these words: "Let there 
be no backbiting among you. Would any of you like to eat 
the flesh of his dead brother? The idea you would detest!" 

"To eat someone's flesh" is an idiom in Arabic and 
means "to backbite someone." The image of eating 

Iiomeone's flesh implies that the victim of backbiting, being 
absent from the scene, is, like a corpse against a wild beast, 
defenseless against the malicious attacker. In other words, 
what makes backbiting a repulsive act is the cowardly at- 
titude of the backbiter: feeling secure against a possible 
rejoinder from the victim, he indulges in the act. By using 
the words "dead brother" the Qur'an makes the image much 
more forceful, and also provides typical Islamic grounds for 
the prohibition of a reprehensible practice: Muslims, accord- 
ing to 49:10 (and other verses), are "brothers" to one 
another (see brotherhood), and so it does not behoove them 
to indulge in backbiting. 
; 



BAGHY See DIN 

BAHIMAT AL-AN c AM See SACRIFICE 
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Bahirah 
BAHIRAH See ANIMAL VENERATION 
BALA' See TRIAL 
BALANCE See MIZAN 

BALDAH AL-MUHARRAMAH, AL- See SACRED 
MOSQUE, THE 

BAPTISM See HUE OF GOD, THE 
BARZAKH 

Barzakh literally means "barrier/' and occurs in this 
sense in 25:53 and 55:20. As a technical term it denotes 
the period between death and resurrection- the period being 
a "barrier" between this life and the next. When a man 
dies, he enters into a state of barzakh ''up until the day 
when people will be resurrected" (23:100). 

According to the Qur'an, the period of barzakh is not 
one of complete inactivity or dormancy; rather, during it a 
man gets a foretaste of his fate in the next life. 40:46 says 
that Pharaoh and his followers "are being exposed to hre 
day and night" during barzakh (the word does not occur in 
the verse, but the meaning is clear enough) and will receive 
greater punishment in the hereafter. Similarly, those who 
have died in the path of God "are being provided sus- 
tenance" (3:169). The Qur'an would thus appear to at- 
tribute consciousness to man in barzakh. The precise nature 
of that consciousness cannot of course be determined. But it 
has been suggested that, depending on one's performance in 
this world, one experiences in barzakh pain or pleasure in 
the same way as in a dream. Like the pleasure and plain 
felt in a dream, the reward and punishment experienced 
during barzakh will be real enough for the experient, though 
the barzakh experience, unlike the dream experience, will 
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Belief 

not be entirely imaginary but will have an objectivity of its 
own. 

From the Qur'anic account it is obvious that barzakh 
cannot be likened to purgatory. 

See also: DEATH; HEAVEN; HELL. 

BASE DESIRES See HAW A 

BASHIR See GIVER OF GOOD TIDINGS 

BATHING 

Arabic: *ghusl, ightisal. 

Bathing is required in order to remove major impurity 
(q.v.\ 4:43). If one is unable to bathe because of lack of 
water or because one is sick or on a journey, one may make 
dry ablution (q.v.). A woman must bathe after her 
menstruation before one can have intercourse with her 
(2:222). 

See also: ABLUTION; DRY ABLUTION; IMPURITY. 

BATIL See FALSEHOOD 

BAY C AH See OATH OF ALLEGIANCE 

BAYT AL- C ATIQ, AL- See ANCIENT HOUSE, THE 

BAYT AL-HARAM, AL- See SACRED MOSQUE, THE 

BAYT AL-MUHARRAM, AL- See SACRED MOSQUE, 
THE 

BAYYINAH See MANIFEST PROOF 

BELIEF See FAITH 
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BEQUEST 






Arabic: wasiyyah. 

Before the revelation of the Law of inheritance (see in- 
hentance, law of), every Muslim was supposed to make at 
the time of his death, a bequest in favor of his parents and 
relatives (2:180). Also, 2:240 enjoined that those who are- 
approaching death should leave instructions that their wives 
should be provided maintenance for one year and allowed to 
remain in the house during that period. 

4:11-12, which contain the law of inheritance super- 
sede 2:180. 240, but do not exclude altogether the making of 
a bequest. According to 2:180. making a bequest is 
obligatory, and, according to 4:11-12, the designated 
shares wil be *riven only after the terms of the bequest have 
been fulfilled (and any outstanding debts paid). The implica- 
tion is that the bequest can be made oniv in favor of other 
than the designated heirs. The amount one may bequeath is 
limited by Hadith to one-third of the estate. 

5:106 says that if death approaches one during a iour- 

m i ^ ™ ne has to make a be< ^st, one should take two 
reliable Muslims as witnesses to the bequest; non-Muslims 
may be taken as witnesses if no MusEims are present 
See also: INHERITANCE, LAW OF, 

BIDDING SELF, THE 

Arabic: an-nafs al-ammdrah. 

"The bidding seir is that part of the human self (nafs) 
winch tempts man to commit evil. The expression is used in 
4£ftl» where Joseph, after successfully resisting the 
temptation from Fotiphar's wife, says that, unless God were 
to protect one, one would succumb to the urgings of the nafs 
to commit evil. ' 

oriT J ee also: CENSORIOUS SELF, THE; CONTENTED 
bLLF. 
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Blessing 
IIIGHA* See COMPULSION 
H1RR See PIETY 

BLACK STREAK, THE See WHITE STREAK, THE 
BLASPHEMY 

Arabic: ilhad. 

Ilhad has been used in the sense of "to blaspheme": 
"Leave those people alone who blaspheme His names" 
(7:180); "Those who blaspheme Our verses [or: signs] are 
not unknown to Us" (41:40). To blaspheme the name of 
God means: to predicate of God that which is unbecoming of 
His Being and does not agree with His attributes. To blas- 
pheme the verses or signs of God means: to distort and 
misinterpret them and oppose them. 

BLESSED LAND, THE 

Arabic: al-ard al-mubarakah. 

The region of Canaan-Palestine is called "the Blessed 
Land" (7:137; 21:71, 81; 34:18) because of the many 
blessings— material and spiritual— that were given to its in- 
habitants. In 5:21 it is called the Holy Land (al-ard al- 
muqaddasah), doubtless because of the preaching in it of 
the— holy— monotheistic creed by Abraham and his suc- 
cessors. 

BLESSING 

Arabic: barakah (pi. barakat). 

Barakah denotes material good or spiritual gift, or, as 
in 7:96, both. In the Qur'an the following are called blessed: 

1. Human beings: Noah (11:48), Abraham and Isaac 
(37:113), Abraham's wife Sarah (11:73), and Jesus (19:31). 
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Blessing 

2. Places: the Kabbah (3:96), the Temple of Jerusalem 

ooom ~ Sf>0t m the Sinai where God s P° ke to Moses 
U8:30), Canaan-Palestine (see rte Messed tend), and the 
earth as a whole (41:10). 

3. Natural phenomena: the Night of Decree (a v • 
44:3), the olive tree (24:35), bounteous rain (50:9). 

4. The Qur'an: 6:92, 155; 21:50; 38:29. 

5. Acts, events: greeting (24:61), safe arrival (23-29) 
The source of all blessings is God, Who is therefore 

called Blessed (7:54; 23:14; 25:1, 10, 61; 27:8: 40-64- 
43:85; 55:78; 67:1). ' ' 

BLOOD See LAWFUL AND THE UNLAWFUL, THE 
BLOODWTT 

Arabic: diyah. 

The survivors or relatives of a person killed can 
demand that the killer be put to death (see qisas); alterna- 
tively, they may choose to accept bloodwit (2:178)'. 

The Qur'anic notion of bloodwit differs from the pre- 
Islamic Arabian notion. In Islam, bloodwit is one of the op- 
tions open to the wronged party and not, as was sometimes 
the case in pre-Islamic times, the only option open to it A 
powerful tribe might not allow its member, a killer, to be put 
to death by a weak tribe whose member had been killed and 
insist on paying bloodwit. In the Qur'an, the decision to ac- 
cept or reject bloodwit rests with the aggrieved party. But 
since voluntary acceptance of bloodwit is indicative of lenien- 
cy toward the aggressor party and holds out a hope for an 
eventual reconciliation between the two parties 2*178 subt- 
ly suggests that bloodwit be accepted ("So, if one is shown a 
measure of lenience by his brother . . .»), advising the ag- 
gressor party, if its offer of bloodwit is accepted, to pay the 
amount honestly and with a sense of gratitude. 
See also: ATONEMENT; QISAS. 
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Brotherhood 
BOOK See KITAB 
BREACH OF TRUST 

Arabic: khiyanah; ikhtiyan. 

8:27 forbids one to commit a breach of trust. The 
word "trust" in the verse is to be taken in an extended sense 
(eee trust). 

Being untrue to oneself is to commit khiyanah. To 
have intercourse with one's wife at night in the month of 
Ramadan {q.v.) was not unlawful, but some Muslims 
thought it was. So, when they had intercourse with their 
wives during Ramadan nights, they acted against their own 
conscience, and 2:187 calls it a breach of trust. 

In 4:107, the Hypocrites (q.v.) are accused of commit- 
ting a breach of trust against themselves. The word 
ikhtiyan in this verse has overtones of "wifely infidelity": 
like an unfaithful wife who plays false to her husband, the 
Hypocrites claim to be faithful to God and the Prophet but in 
fact support the cause of unbelief. 

In the political sphere, if Muslims have a pact with a 
non-Muslim people and there are clear indications that the 
latter intends to break the pact, this fear of khiyanah gives 
Muslims the right to terminate the pact, though they must 
duly inform the other party of their decision to do so (8:71). 

The word khiyanah, used in 66:10 with reference to 
the wives of Noah and Lot, does not mean wifely infidelity, 
but refers to the two women's failure to support their hus- 
bands in the latter s struggle against evil and their betrayal 
of their husbands at crucial moments. 

See also: TRUST. 

BROTHERHOOD 

Arabic: *ukhuwwah. 

Muslims are called brothers to one another— "brothers 
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in religion" (33:5). The bond of Islam which provided a 
strong basis for unifying the divided tribes of Arabia, is 
described as a special favor of God to Muslims (3:103). 

I. Rights and Duties. The brotherhood of Islam es- 
tablishes certain rights and duties. If two factions of Mus- 
lims fight each other, other Muslims may not sit on the 
fence, but must take appropriate measures to bring the 
fighting to an end (49:9-10; see civil war). 49:12 makes the 
brotherhood of Muslims the basis for the prohibition of back- 
biting (q.v.). 

As a rule, the religious bond of brotherhood does not 
create legal rights and obligations. It does not, for example, 
create rights of inheritance (see inheritance, law of) or raise 
impediments to marriage (q.v.). Nevertheless, it is some- 
times invoked to facilitate the smooth functioning of the 
legal apparatus or to remove complications that might arise 
in certain situations. Thus 2:178 subtly invokes Islamic 
brotherhood as grounds for accepting bloodwit instead of 
demanding execution of the killer (see bloodwit), and in 
2:220 guardians are permitted to manage the property of 
the orphans under their care by "intermixing" their property 
with their own because "they are your brothers." We have 
already noted that, in the event of a war between two Mus- 
lim groups, other Muslims cannot remain neutral. 

II. Prophet as Brother to His People. A prophet is 
often called in the Qur'an a "brother" to his people (7:65, 
73, 85; 11:50, 61, 84; 26:106, 124, 142, 161; 27:45; 29:36; 
46:21), and that in two senses. First, having lived in the 
midst of his people for a long time before announcing his 
prophecy, he is as well known to them as is one's brother to 
one, his unblemished character, to which they are first-hand 
witnesses, establishing a moral claim upon them to listen to 
his message and accept it. Second, a prophet is a well- 
wisher of his people, just as one brother is a well-wisher of 
another. 

See also: WALAYAH. 



Burnt Offering 
BUKHL See MISERLINESS 
BURHAN See MANIFEST PROOF 
BURNT OFFERING See SACRIFICE 
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CALIPH 

Arabic: khalifah (pi. khulafa', khala'if). 

I. Ethical Concept. In 2:30 man is called "caliph." 
Since "caiiplT means "successor, vicegerent,'" the question 
arises. Who is man a successor to? Did he succeed another 
order of creauon-thejinn (q.v.), as has been suggested-ar 
was he appointed the vicegerent of God? There is hardly 
any support for the first view, certainly none in the Qur'an, 
whereas the second view does have Qur'anic support, as in 
the verses which state that God has created all things for 
man, giving him control over everything (22:65; 31:20; 
45:13), and that man has been charged with a responsibility 
the heavens and the earth excused themselves from bearing 
(33:72; see trust). 

Why was man made the caliph of God? The Adam 
story in S. 2 (vss. 30-39) implies, and also indicates more 
clearly (vss. 38-39), that the purpose of man's creation was 
to see whether, using the freedom of choice he has been 
given, he accepts or rejects the divine guidance that he 
would receive. In the broader Quranic context, man was 
created in order to be put to the test— "in order that He may 
try you and find out which of you perform good actions' 1 
(67:2; see trial). As God's vicegerent, then, man's position 
is one of privilege and responsibility both: on the one hand 






Caliph 

he enjoys the freedom of choice and action, on the other he is 
supposed to make responsible use of that freedom. The 
vicegerency of which 2:30 speaks is thus essentially mora] 
in character. 

II. Political Concept. Elsewhere the word "caliph" is 
used to denote a political ruler, as in 7:69, 74, and 38:26, 
though the moral notion of vicegerency is not excluded, as 
can be seen from 10:14, which describes moral trial as the 
purpose of investing a people with caliphate. 

See also: MAN; TRIAL. 

CENSORIOUS SELF, THE 

Arabic: an-nafs al-lawwdmah. 

The censorious self (75:2) is that part of the human 
self (nafs) which, representing the element of goodness in his 
nature, censures him before or after committing an evil act. 
In other words, it is the conscience of man. It is opposed to 
"the bidding self' (q.v.). 

See also: BIDDING SELF, THE; CONTENTED SELF 
THE. 

CHANCE COMPANION 

Arabic: as-sdhib bi l-janb. 

4:36 enjoins that one should treat one's "chance com- 
panion" kindly. A chance companion (the Arabic expression 
literally means "companion by one's side") is any person in 
whose company one happens to find oneself in a certain 
situation or on a given occasion, for example during a jour- 
ney. 

CHARITY See SADAQAH; ZAKAT 
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CHASTITY 



Arabic: ihsan. 

Chastity, or sexual purity, is a virtue the Qur'an ex- 
tols and upholds. Mary, mother of Jesus, is praised for her 
chastity (21:91; 66:12), and Muslims are expected to live 
chaste lives, sex being allowed only between marriage 
partners or between a man and his female slave (see 
slavejy). Marriage (q.v.) is regarded as guaranteeing chas- 
tity, and penalties are imposed for adultery {q.v.) and false 
allegation of unchastity {q.v.). Besides establishing the in- 
stitution of marriage on firm grounds, the Qur'an gives 
general instructions to safeguard chastity. Both men 
(24:30) and women (24:31) are asked to "keep their eyes 
lowered," and women are instructed to cover themselves 
properly (24:31), especially upon leaving home (33:59), and 
not to speak with strangers in an inviting tone (33:32). 

See also: ADULTERY; DRESS; FALSE ALLEGA- 
TION OF UNCHASTITY; IMMORALITY; MARRIAGE; 
SLAVERY. 

CHORD OF GOD, THE 

Arabic: habl Allah. 

I. Basis of Unity. Muslims are instructed to hold 
fast to the "chord of God" and not to split into factions 
(3:103). The "chord of God" stands for the religion of Islam, 
which furnishes the principal basis of Muslim unity. Islam 
has been so called because on the one hand it establishes a 
relationship between God and the believers, and on the other 
hand unites all believers into a brotherhood {q.v.). The in- 
struction to Muslims to hold fast to the chord of God means 
that they should focus on the fundamental teachings of that 
religion and avoid attaching too much importance to 
peripheral and minor issues, which can easily lead to divi- 
sion and dissension. 
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II. Chord as Covenant. The expression "chord of 
God," as used in 3:103, also contains the notion of covenant 
(q.v.), since the Arabic for "chord," habl, frequently denotes 
"agreement, pact." Thus "to join one's chord to anotherV 
means "to make an agreement with someone," and "to 
break the chord" is "to sever one's relations with some- 
body." Since the injunction, in 3:103, to avoid schism is 
prefaced with the injunction to hold fast to the chord of God, 
the implication is that Muslims can avoid schisms and 
achieve true unity only by fulfilling the terms of their 
covenant with God. 

III. Chord as Protection. In 3:112 the "chord of 
God" means "protection given in the name of God," i.e. 
protection given by an Islamic power through a pact, the 
"chord of people" (habl an-nas) in the same verse referring 
to protection given by a non-Islamic power. 
See also: FIRM HANDLE, THE. 

CHORD OF PEOPLE, THE See CHORD OF GOD, THE 

CIRCUMAMBULATION See PILGRIMAGE 

CIVIL WAR 

49:9 reads: "If two factions of believers engage in 
fighting, reconcile them. Then if one of them commits ag- 
gression against the other, fight the one that is the ag- 
gressor until it should come back to the commandment of 
God. If it does, then reconcile the two in accordance with 
justice. Act justly; God loves the just." 

This verse lays down a number of rules for resolving 
an armed conflict between Muslims. First, if two parties of 
Muslims should fight with each other, the rest of the Muslim 
community cannot sit in the neutral corner, but must inter- 
vene in order to end the conflict. Second, the intervention is 
not limited to making appeals and passing resolutions, but 
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includes possible military action. Third, this military action 
shall be taken after negotiations have failed and against the 
party that is found to be the aggressor. Fourth, in bringing 
about a reconciliation between two warring factions of Mus- 
lims, the other Muslims must not show prejudice for or 
against one of the faction but must act in strict accordance 
with justice. 

See also: FIGHTING AGAINST GOD AND HIS 
PROPHET; JIHAD. 

COMPANION, CHANCE See CHANCE COMPANION 

COMPETITION 

Arabic: takathur: musabaqah. 

Competition for greater worldly glory is called takathur 
in the Qur'an and is condemned: "Race for more utterly 
engrossed you, until you paid the visit to graves" (102:2). 
For the Arabs, "race for more" or takathur was the desire 
for greater wealth and (since a larger family meant more 
power within the clan and without) more children (57:20). 
Instead of competing for worldly goods, one should, the 
Qur'an advises, compete in the field of good actions (2:148), 
aiming to win God's forgiveness and paradise (57:21; 
83:26). 

COMPULSION 

Arabic: ikrdh. 

Misdeeds committed by a person under compulsion will 
not be held against him by God. In Arabia, owners of 
female slaves often forced them to engage in prostitution 
(bigha*) with a view to making money. 24:33 strictly forbids 
them to do so, saying that God will forgive the slaves who 
were compelled to engage in the practice. 

Declaration of unbelief made by a Muslim under 
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duress will be forgiven by God (see dissimulation). 

According to 2:256, there is no compulsion in religion 
(see din). 

See also: DEM; DISSIMULATION; NECESSITY. 

CONDESCENSION 

Arabic: mann. 

The Qur'an prohibits one who gives sadaqah (q.v.) to 
follow it up with mann (2:264), a word for which no ade- 
quate English translation exists but which may roughly be 
translated "condescension." Mann is to remind someone 
directly or indirectly of the favor one has done him and, by 
thus making him conscious of the debt that is owed, 
humiliate him. Such an act, according to the Qur'an, nul- 
lifies the good deed of sadaqah (see nullification of deeds), 
depriving one of the reward of sadaqah (2:264). 

See also: SADAQAH. 

CONFEDERATES, THE 



Arabic: ahzab. 

The Qur'an uses the term "confederates" principally to 
refer to the Arabian opponents of Islam. It sometimes 
refers to one member of the opposition, as in 11:17 (in which 
the Quraysh are referred to, although there is also a subtle 
reference to the People of the Book [q.v.], who had in the 
late Makkan period become secretly active in their opposi- 
tion to Islam), sometimes to the Idolaters (see idolatry) or 
the People of the Book (13:36), and sometimes to subgroups 
of the major groups of the opposition, as in 38:11 (clans of 
Quraysh) or 19:37 and 43:65 (subsects of Christianity). 

The usage in 38:13 (40:5, 30 are similar) is to be 
noted. The verse refers to the peoples of Noah, c Ad, 
Pharaoh, Thamud, Lot, and Shu c ayb. These peoples existed 
at different times, and so were not "confederates" in the 
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sense that they put up a united front against any one 
prophet. However, each one of them is called ahzab be- 
cause, in its opposition to its own prophet, it rallied together 
the divergent elements of society. 

And here we may have a clue to the significance of the 
term ahzab as used in the Qur'an. Being a plural of hizb 
("party, faction"), the word implies that the opponents of Is- 
lam have a negative basis of unity: animosity toward Islam, 
and not commitment to positive goals held in common, is 
what brings them together, and at bottom they remain what 
they are— so many parties or ahzab. 

CONFIDENTIAL TALK See NAJWA 

CONSULTATION, PRINCIPLE OF 

Arabic: shura. 

According to 42:38, one of the distinctive features of 
Islamic society is the way in which matters of social impor- 
tance are decided in it: "And their affairs are [run in accord- 
ance with the principle of] consultation among them." 
Modern Muslim scholars view the principle of consultation 
as the cornerstone of the Islamic political system and as the 
mark and measure of Islamic politics. In their attempt to 
work it out in detail, they have derived from the principle a 
set of norms and rules, positive and negative, some of which 
are; accountability of the executive; decentralization of 
power; elective government; and rejection of any form of 
government that repudiates the principle of consultation. 

See also: AUTHORITY. 

CONTENTED SELF, THE 

Arabic: an-nafs al-mutma'innah. 

The contented self (89:27) is that which in all kinds of 
circumstances remains unshaken in its devotion to God. 
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The Arabic word itmVnan, usually translated "contentment," 
denotes "stability, steadfastness": it is used of a rock that, 
after being in motion, comes to a rest and remains in that 
state. The contented self, then, is one that remains "un- 
moved" by fluctuations of fortune: circumstances of ease do 
not make it proud or smug, and times of hardship do not 
make it impatient or fretful. The reward for the contented 
self is paradise (89:30). 

See also: BIDDING SELF, THE; CENSORIOUS 
SELF, THE. 



CORRUPTION 

Arabic: fasad. 

The Arabic word has a wide range of meanings — 
"disorder, corruption, mischief, wrong, anarchy"— and 
stands for a breach of law, whether natural, moral, or so- 
cial. Accordingly, fasad can take many forms. Had there 
been more than one deity, there would have been fasad or 
chaos in the universe (21:22). Pharaoh's oppressive 
measure of killing male Israelite children was an instance of 
fasad (28:4), as was the opposition of the nine clans to the 
prophet Salih (27:48). 

The corruption that man causes in the world (30:41) is 
the result of misuse by him of the power to act freely (see 
freedom and determininsm). Man's power to act freely is, 
however, not unlimited, and God continually purges the 
fasad caused by man (2:251). It was because of the corrup- 
tion they caused that many of the earlier nations were 
destroyed by God (7:86, 103; 27:14). 

COVENANT 

Arabic: c ahd, mtthaq. 

The relationship between God and man is conceived in 
terms of a covenant. A covenant establishes certain rights 
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and obligations. The covenant of God— the most important 
meaning of the terms c ahd and mithaq in the Qur'an— binds 
man to the worship of God to the exclusion of any other 
being, and, in return, gives man the promise of material and 
spiritual success, terrestrial and eschatological salvation. 
Whether the covenant is fulfilled or not depends on man: 
"Fulfill My covenant [i.e. your obligation toward Me] and I 
shall fulfill yours [i.e. My obligation toward you]" (2:40). 
The initiative, that is to say, has to come from man, for it is 
he whose fate is at stake. 

The covenant between God and man takes several 
forms. 

1. Instinctual. According to 7:172, God in pre- 
existence extracted from the loins of men all humanity and 
bound it to His worship. "Am I not your Lord?" God asked, 
and all responded by saying, "Yes, indeed." This verse 
symbolically presents the urge to worship God as being in- 
nate to man. Man possesses an instinctual awareness of his 
bond with God, though this awareness and inclination may 
be sharpened or deadened by circumstances and by the 
moral choices one makes. 

2. Prophetical. The prophetical covenant is that which 
is made through the agency of prophets. It takes the form 
of clear and definite pronouncements, in oral or written 
form, that a prophet conveys from God to his people. The 
Bible and the Qur'an are instances of scriptural covenant, 
whereas earlier prophets, like Adam and Noah, received 
from God and brought to their peoples oral communications. 

The instinctual and prophetical covenants differ from 
each other in a few respects. The former is immediate in 
that it is made directly with every human being, whereas 
the latter is mediate in that it is made through prophets. 
Furthermore, the former is logically and historically prior to 
the latter. Finally, the former establishes accountability in 
a general way, whereas the latter establishes it in a more 
specific and comprehensive manner. 
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These differences notwithstanding, the two types of 
covenants complement each other. For, in the people who 
have preserved the goodness of their nature (see fitrah), the 
instinctual awareness of God is aroused to full activity by 
the prophetical covenant, the combination of the two ac- 
counting for the enthusiastic response of such people to the 
call of prophets. The inner light of nature possessed by such 
people is reinforced by the outer light of the prophetic mes- 
sage, so that they come to possess, in the words of 24:35, 
"light upon light." 

3. Occasional There is a third kind of covenant, one 
that is made between God and man on a given occasion with 
respect to a given matter. This covenant itself may take 
more than one form: the covenant made by God with a cer- 
tain individual, as with Abraham (2:124-125), and the 
covenant that an individual makes either with God or with 
another person in the name of God (16:91). 

AH three types of covenants— instinctual, prophetical, 
and occasional— are to be fulfilled, and the commandment to 
fulfill the covenant of God (2:40; 6:152) applies to all types, 
some verses (like 17:34) enjoining the fulfillment of 
"covenant" in absolute terms. 

See also: FITRAH; GUIDANCE; REMEMBRANCE; 
TRUST. 

CRITERION, THE 

Arabic: furqan. 

Furqan is "that which sets one thing apart from 
another," and is usually translated "criterion, distinction." 
The Torah and the Qur'an are each called furqan (the 
former in 2:53 [taking the waw between tawrat and furqan 
as exegetical] and 21:48, the latter in 3:4 and 25:1) because 
the purpose of the revelation of the two books was to sift 
truth from falsehood. The day of the Battle of Badr is called 
"the day of distinction" (yawm al-furqan) in 8:41 because on 
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Curse 

that day a clear distinction was made between the upholders 
of truth and the supporters of falsehood. In 8:29 furqan 
stands for the "decisive victory" tn at will belong to truth 
when it appears in a manifest, unbeclouded form. 

CURSE 

Arabic: la c nah. 

I. Meaning. To be under the curse of God is to be 
deprived of God's blessings and be subject to His wrath. 

II. Causes of the Infliction of a Curse. The curse of 
God is brought upon an individual or a people by a multi- 
plicity of causes, in each case the person or people cursed 
being responsible for the curse. Among the causes are: 
defiance of God (4:117-118; 5:60); violation of the command- 
ments of God (4:47; 13:25; 38:72-78; 5:78): breaking of the 
covenant of God (see covenant, 5:13; 13:25); disbelief in God 
and His message (2:89; 33:64); death in a state of disbelief 
(2:161); misrepresentation of His message (2:159); opposi- 
tion to Him and His prophets (33:57); bringing of false al- 
legation of unchastity against chaste persons (24:23); iniqui- 
ty (q.v.; 7:44; 11:18; 40:52); gross lying (3:61); corruption 
(q.v.) in the earth (13:25; 47:23); hypocrisy (see the 
hypocrites; 33:61). The evildoers, once in hell, will curse one 
another (7:38; 29:25). 

HI. Result of the Curse. Once God puts a curse on a 
person, that person becomes incapable of receiving guidance 
(2:88; 4:46); it is as if one's heart has become hardened 
(5:13) and one has lost the power to see, hear, think, and 
judge (47:22-23; see sealing). 

See also: ACCURSED TREE, THE; DOUBLE 
SWEARING; SEALING. 
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CUSTOMARY LAW 



Arabic: ma c ruf. 

Ma c ruf literally means "that which is familiar, recog- 
nized, well-known, reasonable." As a Qur'anic term, it is 
used in a wide sense (see enjoining good and forbidding evil) 
and in a restricted sense. In its latter sense, the subject of 
the present article, ma c ruf stands for that part of the cus- 
tomary law of pre-Islamic Arabia which the Qur'an ap- 
proves of and assimilates into Islam. Thus 4:25 suggests 
that the amount of dower (q.v.) a husband has to pay may 
be determined by the ma c ruf of a given area, society, or 
class. According to 2:233, if a man has divorced his wife 
but would like her to nurse his infants, he should provide 
food and clothing to her in accordance with ma c ruf. Similar- 
ly, if a man pronounces divorce (q.v.) once or twice, he 
should, at the end of the waiting period {q.v.), either take 
back his wife, in accordance with ma c ruf, or effect a final 
separation, again in accordance with ma c ruf, that is, he 
should, like a reasonable and honorable man, decide the 
matter one way or the other. MaPruf thus serves as an im- 
portant means of augmenting the corpus of Islamic law. 

The Qur'an used ma c ruf to facilitate transition from 
pre-Islamic to Islamic law. For instance, before laying down 
the law of inheritance (see inheritance, law of) in its final 
form in 4:11-12, 176, the Qur'an gave, in 2:180 a 
provisional statement of the law, and this provisional state- 
ment, as the verse indicates, accorded with pre-Islamic 
Arabian customary law. 

See also: ENJOINING GOOD AND FORBIDDING 
EVIL. 
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DALAL See MISGUIDANCE 

DALALAH See MISGUIDANCE 

DAR AS-SALAM See ABODE OF PEACE, THE 

DAY OF JUDGMENT, THE See HEREAFTER, THE 

DAYS OF GOD, THE 

Arabic: ayyam Allah. 

The "days of God" are those historic events of the past 
which furnish unmistakable evidence of the meting out, by 
God, of recompense to nations. The expression occurs twice. 
In 14:5 Moses is asked to remind his people of the "days of 
God," that is, of instances in past history in which the stead- 
fast in faith and virtue were blessed by God and the evil 
peoples punished. In 45:14 the believers are asked to avoid 
and ignore those who do not expect to see the "days of God," 
that is, do not think that God will punish the wicked. 



DEATH 



Arabic: mawt. 

According to the Qur'an, death is neither a mystery 
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nor "a sleep and a forgetting," but a stage of transition from 
one life to another, a stage that forms an integral part of the 
scheme of existence. During his earthly life man acts out 
his role as a moral agent and either succeeds or fails in that 
task; in the next life he will be recompensed for his actions. 
Death is thus a line of demarcation between life on earth 
and life in the hereafter: it closes the chapter of actions and 
opens that of recompense. Being only a stage of transition 
in the continuum of life-death-life, death does not mean com- 
plete extinction, but only separation of soul from body, and 
only a temporary separation at that. 

One's death is "appointed" in the sense that the time 
(3:145) and place (31:34) of one's death have been unal- 
terably fixed by God. It is thus futile to flee the battlefield 
in the hope of averting death (3:144-145, 156; 33:16; also 
3:154, 168; 4:78). 

Contrary to the notion of "you live only once," a notion 
the Qur'an criticizes (23:37; 45:24; 50:3), the Qur'an 
presents the notion of "you die only once" (see 44:56). For 
there is life after death, and that life will know no death. 
This will be one of the great joys of the people of paradise 
(44:57), but it will be one of the great sorrows of the people 
of hell, who will wish for death (14:17; 35:36). 

In certain verses (as in 2:28; see also 40:11), the time 
before one's coming into existence is called the period of 
death. In 6:122 and 35:22, lack of awareness of certain 
realities is called death: one who lacks the light of true 
guidance is no better than one who is dead. 

See also: BARZAKH; EARTHLY LIFE. 

DEED-SCROLL 

Arabic: kitab. 

Upon being resurrected in the next life, every human 
being will receive a "book" or "deed-scroll" containing a com- 
plete account of the way in which he lived his life (17:13, 
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14). Those who are to go to heaven shall hold their deed- 
scrolls in their right hands (17:71; 69:19-24; 84:7-9). They 
are the ashab al-yamin ("people of the right hand" [56:27, 
38; 74:39]); in 56:8 and 90:18 they are called ashab al- 
maymanah, an expression that has the same meaning as 
ashab al-yamin but also means "the blessed people." Those 
who are to go to hell shall hold their deed-scrolls in their left 
hands (69:25-32); 84:10 adds that they will be handed their 
deed-scrolls from behind, which suggests that their hands 
will be tied behind their backs. These people are the ashab 
ash-shimal ("people of the left hand" [56:41]); in 56:9 and 
90:19 they are called ashab al-mash'amah ("the unfortunate 
people"). While the "people of the right hand" will rejoice 
and invite all to read their deed-scrolls (69:19), the "people 
of the left hand" will wish they had never received theirs 
(69:25). 

See also: KITAB. 

DHIKR See REMEMBRANCE 

DHIKRA See REMEMBRANCE 

DIN 

I. Four Meanings. The word din has four meanings 

in the Qur'an: 

1. Submission, as in 16:52: "To Him belongs what is 
in the heavens and the earth, and it is to Him that submis- 
sion must always be made" (see also 39:2). 

2. A system of beliefs, or, roughly, religion, as in 
3:83: "Do they desire a religion other than the religion of 
God?" 

3. Law, as in 12:76: "It was not for him [Joseph] to 
detain his brother in accordance with the law of the king." 

4. Recompense, as in 51:6: "And recompense shall be 
meted out." 
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The four meanings are interconnected, and we can see 
the connection if we take "submission" (1) as the essential 
meaning. A set of beliefs or tenets (2) is submission on the 
creedal level, whereas "law" (3) suggests law-abidingness, 
the submission now being on the plane of conduct. As for 
"recompense" (4), it represents the results of one's submis- 
sion to God or defiance of Him. 

II. Din as Law. A word may be said about the third 
of the four meanings. Use of the word din for "law" (the 
context in 12:76 gives the sense of "law of the land") ex- 
plains why Islam is regarded as being a religion that is not 
only the private affair of its adherents but also deals with 
the public aspects of their life, that is, with the political, 
economic, and social aspects. The Qur'an insists that the 
din must be practiced and implemented in its entirety 
(8:39), and that only God's din must be in force (9:33; 
48:28; 61:9). The notion that Islam covers the "secular" or 
"profane" as well as the so-called religious and spiritual 
fields of life, that it is a complete way of life, thus has its 
basis in the Qur'an itself. 

The Qur'anic use of the word din is one of many ex- 
amples illustrating how the Qur'an. taking words that were 
familiar to the Arabs, imbues them with new meanings. A 
common meaning of the word din in Arabic was "custom, 
practice," but the Qur'an, so to speak, gave the word the 
upgraded meaning of "law." The meaning of "recompense," 
likewise, is construed by the Qur'an in a much vaster sense 
than it was in the Arabic language before, the ethical no- 
tions of justice being largely absent from the pre-Islamic 
usage. 

HI. Rationale of Din. According to the Qur'an, din is 
not an imposition on man but a necessary aid to him. 
Spread all around man, and geared to serve him, is a vast 
network of providential care. This phenomenon fills man 
with gratitude for an unseen bountiful being. Thus moved, 
man feels impelled to serve that being in humble gratitude, 






Din 

but does not know how to serve him. Din steps in and tells 
him how to do so. By clarifying a profound, albeit initially 
somewhat vague, human urge to worship God and providing 
proper channels for the expression of that urge, din supplies 
a deeply felt need of the human soul. 

IV. History of Religion. The Qur'an emphasizes 
(3:19) that there has been only one din revealed by God for 
mankind: "Islam" (q.v.). Since "Islam" means "submis- 
sion," the statement in 3:19 implies that all prophets have 
taught the same essential message of submission to God 
(42:13), even though in point of detail religions may have 
differed considerably from one another. Abraham, a 
monotheist, is presented as the prototypical "Muslim'' (see 
Islam), for with complete loyalty he submitted to the One 
God (see hanif). Monotheism is thus the cornerstone of the 
perennial din, and was (as can be inferred from 3:33) the 
creed of the first man, Adam (cf. Gen. 4:26). If monotheism 
was mankind's original religion then the different forms of 
idolatory constitute so many instances of falling away from 
that original religion. In other words, man has not 
"progressed" from polytheism to monotheism, but has 
degenerated from monotheism to polytheism. Discovery of 
monotheism is properly called rediscovery of monotheism. 

What led men away from the original din! Not ig- 
norance of truth but willful rejection of it was the main 
cause. Self-righteousness has often prevented men from 
granting that truth could be found with others. The desire 
to monopolize truth has often led men to commit baghy ("in- 
justice, wrong, oppression") against one another, and truth 
has suffered in the process (2:90, 213; 42:14; 45:17). 
Another major cause of the neglect or rejection of the 
original religion was parochialism (3:105). The fundamen- 
tals of religion were ignored and interest was focused on 
relatively minor issues in din. 

It was said above that God has revealed the same es- 
sential din in the all ages. This does not, however, mean 
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that din has never undergone any changes. The outer forms 
of din have changed from time to time, the changes having 
been determined by the needs and circumstances of different 
periods of human history- In any given period, that is to 
say, religion has possessed certain universal-permanent and 
certain local-temporal elements. Muhammad is regarded as 
the final prophet (see prophet; the seal of the prophets), and 
the dispensation given by him, Islam, as the final religion. 
In Islam, in other words, din reaches its culmination or per- 
fection (5:3). 

V. No Compulsion in Religion. 2:256 says that 
there is no compulsion in religion. The meaning is that God 
has not compelled man to accept the truth, but has left him 
free u> make his choice with regard to it, and that the 
responsibility for accepting the truth rests with the in- 
dividual. 

See also: ABROGATION; COVENANT; FITRAH; IS- 
LAM; REMEMBRANCE. 

DISBELIEF 

Arabic: kufr. 

The principal meaning of kufr in the Qur'an is "to dis- 
believe," that is, to disbelieve in or reject God, a prophet, a 
scripture, the hereafter, the truth, etc. (2:126, 253, 258; 
5:12; 16:106; 19:77; 30:44; 41:52; 60:1; 67:7; 90:19). Kufr 
is a major sin (see major sin and minor sin) y one for which 
many nations in the past were destroyed (11:60, 68; 13:32; 
34:15-19; 43:24-25; 47:10), and one which will receive 
grave punishment in the hereafter (q.v.; 2:7, 39, 126; 3:4, 
12, 56; 4:56; 5:10; 9:3; 10:4; 18:106; 22:19; 57:19). Any 
good deeds performed in a state of disbelief will be nullified 
(14:18; 24:39; see nullification of deeds). 

The root meaning of kufr is "to hide, conceal," and it 
underlies the meaning of "disbelief*: to disbelieve is to hide 
the truth or deny recognition to it. The other meanings of 
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Discrimination between Prophets 

kufr in the Qur'an, again closely related to that of "dis- 
belief," are as follows: (a) to disavow, disown (30:13; 35:14; 
46:6); (b) to deprive, deny (3:115); and (c) to be ungrateful 
(16:55; 17:27; 29:66; 30:34 43:15). 
See also: FAITH; GRATITUDE. 

DISCIPLE 

Arabic: hawarT. 

The Qur'an uses the word hawarT (pi. hawariyyun) for 
a disciple of Jesus. The literal meaning of hawarT is "sin- 
cere, devoted friend or supporter." In 3:52 Jesus asks his 
disciples, "Who will be my supporter [in the way leading] to 
God?" and they volunteered themselves enthusiastically. In 
61:14 the Qur'an cites the hawariyyun as model believers. 
The Qur'an's praise of the hawariyyun suggests that, in the 
view of the Qur'an, they did not abandon Jesus in his hour 
of need but stuck with him. 5:111 says that God "in- 
timated" to the hawariyyun that they should believe in Him 
and in His prophet, Jesus, and that the hawariyyun did so. 

5:112 reports the hawariyyun as asking Jesus whether 
God would send down a feast from the heaven— a request, 
presumably, for a miracle. The Qur'an does not say 
whether the request was accepted, but Jesus' admonition, 
"Fear God if you are [true] believers," suggests that the 
hawariyyun did not insist that the miracle be shown. But 
the request is significant in that it indicates that the 
hawariyyun regarded God, and not Jesus, as the one who 
caused miracles to happen, Jesus in their view being only an 
agency through whom miracles were wrought. 

See also: HELPERS, THE; MIRACLE. 

DISCRIMINATION BETWEEN PROPHETS 

Arabic: tafriq bayn ar-rusuL 

To "discriminate between prophets" (2:136, 285; 3:84; 
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4:150) is to believe in some prophets but not in others. Such 
a discrimination is, according to the Qur'an, unwarranted 
because all prophets have preached the same truths, and 
only arrogance, prejudice, or partisanship can prevent one 
from accepting the truth in its many manifestations. The 
prophets, as Shah Wall Allah says, are like consanguine 
brothers. 

See also: PROPHECY. 

DISSIMULATION 

Arabic: *taqiyyah. 

According to 16:106, fear of persecution is a legitimate 
excuse for hiding one's faith; one may even verbally 
renounce one's faith, provided one remains unshaken in 
one's heart. The verse, however, warns against abusing the 
permission by "opening up one's breast to disbelief," that is, 
by actually becoming an unbeliever. 

While conditions of fear -may permit one to conceal 
one's faith, there are situations in which it is more laudable 
to declare one's faith than to conceal it, even if profession of 
faith means putting one's life in jeopardy. 40:28-45 tell the 
story of "one of the people of Pharaoh" who believed in 
Moses but had concealed his faith. When Pharaoh 
threatened to kill Moses, the "believing man" boldly declared 
which side he was on and gave open support to Moses. 

Contrary to the generally held view, 3:28, the sup- 
posed source of the term taqiyyah, has nothing to do with the 
subject, the view being based on a misreading of the clause 
of exception in the verse. 

See also: COMPULSION. 

DISTANT MOSQUE, THE 

Arabic: al-masjid al-aqsa. 

The Temple at Jerusalem is so called (17:1; the Arabic 
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literally means "the farther mosque") because it is at a con- 
siderable distance from Makkah. 

See also: ASCENSION; SACRED MOSQUE, THE. 



DISTORTION OF SCRIPTURE 

Arabic: ikhfa'; layy; tahrif. 

The People of the Book (q.v.) are accused of distorting 
the scriptures— according to Muslim scholars, particularly 
those portions of the scriptures which prophesy the advent 
of the Prophet Muhammad (see prophet; the seal of the 
prophet). The distortion may take the form of layy, which is 
calculated mispronunciation of words (3:78), or tahrif, which 
includes tampering with the text and misinterpreting it 
(4:46; 5:41). Ikhfa' ("concealment"; 5:15) is more com- 
prehensive and covers not only the two types of tahrif but 
also concealment of certain texts from becoming known. 

See also: PEOPLE OF THE BOOK, THE. 

DIVINATION 

Arabic: istiqsdm bi l-azlam. 

5:3 prohibits the practice of divination by means of 
marked arrows (azlam; cf. rabdomancy). The Arabian prac- 
tice of divination was marked by idolatry and superstition; 
consequently, any such practice, whether it involves arrows 
or other instruments, would be covered by the prohibition. 

See also: WINE AND GAME OF CHANCE. 

DIVORCE 



Arabic: talaq. 

The right of pronouncing divorce essentially belongs to 
the husband, though the wife may demand divorce. 
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I. Divorce by Husband. Divorce is to be pronounced 
thrice, each pronouncement occurring in the non- 
menstruating days of the woman and only once between two 
menstrual cycles. After the first pronouncement, the man 
has the right to take back his wife. After the second pro- 
nouncement, if the waiting period iq.v.) has elapsed, the 
couple become separated but may remarry. After the third 
pronouncement, they cannot remarry, unless the woman is 
first married to another man who then divorces her (2:230). 

During the waiting period, the husband may not turn 
the wife out of his home, nor must she herself leave (65:1). 
Upon divorcing his wife, a man must not demand the return 
of any gifts he might have given her or any property he 
might have made over to her (2:229). In fact, if he divorces 
his wife before the consummation of marriage or the deter- 
mination of the amount of dower (q.v.), he must make some 
kind of payment to her (2:236). 

By limiting the number of divorce pronouncements to 
three, the Qur'an seeks to reform the pre-Islamic Arabian 
practice, which gave a man the right to tyrannize over his 
wife by pronouncing divorce any number of times without 
having to part with her. By stipulating that divorce be 
pronounced only when the woman is not menstruating, the 
Qur'an intends to eliminate sexual disattraction, a feeling 
that might arise during menstruation, as a possible cause of 
divorce. By laying it down that a divorced woman can 
remarry her former husband only if she has married and 
received a divorce from another man, the Qur'an means to 
make the husband think many times before pronouncing 
divorce. Finally, the Qur'an forbids a man to use his in- 
fluence to prevent his divorced wife from marrying another 
man (2:232). 

II. Divorce by Wife. The divorce, when demanded by 
wife, is called khul c . A woman who wants a divorce must 
agree to make some payment to the husband (2:229); the 
Arabic word used in the Qur'an for this divorce is iftida\ 
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which literally means "to redeem oneself, buy one's 
freedom. " 

ID. Zihar. According to the pre-Islamic Arabian cus- 
tom, zihar constituted a divorce. Literally, zihar is to say to 
one's wife: "You are to me like the back [zahr] of my 
mother," the expression, with its euphemistic use of zahr, 
meaning that one shall no longer have sexual relations with 
one's wife. 33:4 says that such a declaration does not make 
one's wife one's mother. 58:2-4 lay down the law regarding 
zihar. One who commits zihar must make atonement iq.v.) 
before resuming conjugal relations. He must free a slave; if 
he lacks the means to do so, he must fast for two months 
without break; and if he is unable to do even that, he must 
feed sixty masakin (see the needy). 

The Qur'an thus repeals the pre-Islamic customary 
law in respect of zihar, according to which zihar made a wife 
unlawful to her husband. On the other hand, it regards 
zihar serious enough to prescribe atonement for it. 

See also: DOUBLE SWEARING; MARRIAGE; OATH 
OF SEXUAL ABSTINENCE; SUCKLING; WAITING 
PERIOD, THE. 

DIYAH See BLOODWIT 

DOUBLE SWEARING 

Arabic: *li c an. 

If a man brings a charge of adultery against his wife, 
but cannot provide the required four witnesses (see false al- 
legation of unchastity), he shall swear by God four times that 
he is telling the truth, and then say that he invokes the 
curse of God upon himself in case he is telling a lie; the 
woman may avert punishment by swearing likewise (24:6- 
9). This is called li c dn, which, literally, is "mutual cursing," 
but may be translated "double swearing." Since it 
represents a state of irreconcilable differences, liPan is 
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regarded by Muslim scholars as grounds for the dissolution 
of marriage. 

See also: DIVORCE; FALSE ALLEGATION OF 
UNCHASTITY; OATH OF SEXUAL ABSISTENCE. 

DOWER 

Arabic: saduqah. 

Dower is the husband's marriage gift to the wife. The 
amount of dower should be specified at the time of wedding, 
with the dower either to be paid before the consummation of 
marriage or at a later date. Dower is the right of the wife, 
who can, if she wishes, exempt the husband from paying it. 

One of the words used in the Qur'an for dower is ajr 
("remuneration"; 4:24, 25; 5:5; 33:50; 60:10), but it would 
not to be correct to regard dower as "bride-price," if only be- 
cause the recipient of the dower is none other than the 
woman herself. Since, in Islam, it is man who is responsible 
for founding a family, dower may be interpreted as sym- 
bolizing, first, a man's wish to establish the family unit, 
and, second, his commitment to provide maintenance to the 
family. The word that brings out best the idea behind dower 
is saduqah (4:4), which carries the connotations of fidelity 
and truthfulness. 

Upon the consummation of marriage, dower must be 
paid in full, unless the woman voluntarily gives up her right 
to it. If divorce is pronounced before the consummation of 
marriage but after the determination of the amount of 
dower, then the man must pay half of that amount, unless 
the woman voluntarily decides to forgo it; the Qur'an recom- 
mends, however, that the man pay the dower in full (2:237). 

See also: MARRIAGE. 

DRESS 

Arabic: libas. 
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I. Functions. Dress has three functions. First, it 
fulfills a basic physical need: it protects man against the im- 
pact of the weather (16:81). Second, it serves a moral func- 
tion: it covers the private parts of the body (7:26; see also 
7:27). When Adam and Eve ate of the fruit of the forbidden 
tree, they were punished with the loss of their heavenly 
robe's, and, overcome by an instinctive sense of shame, they 
began to stitch Leaves onto their bodies. Third, it gives ex- 
pression to one's aesthetic sense: dress is zinak ("adorn- 
ment' : ; 7:31, 32; see also 7:26), that is, it makes one look 
good. One of the pagan rites of pilgrimage consisted in cir- 
cumambulating the Ka^ah (<?.&.) naked, on the view that 
the spirit of worship required one to discard all adornment : 
including dress. The Qur'an strictly forbade this practice, 
saying that dress is a zltiah with which God has blessed 

man. 

II. Form and Style, The Qur'an does not prescribe 
any particular form or style as "Islamic," which means that 
it leaves the matter of form and style to be determined by 
climate and individual tastes. It is, however, obvious that, 
in order to be Islamic, a dress must adequately serve what 
we have called above the moral function. 

in. Spouses as Dress for Each Other. A metaphori- 
cal use of the word libas may be noted. In 2:187, husband 
and wife are called "dress' 1 to each other: "they [women] are 
a dress to you [men] and you are a dress to them." The 
verse means, first, that the natural relation between hus- 
band and wife is that of love, harmony, and mutual 
support-of the closeness of dress to body-and not, as is 
sometimes inferred from the story of Adam (2:36), that of 
hatred or antipathy; and T second, that, by providing sexual 
satisfaction to each other, the spouses serve to protect each 
other, like armor-which itself is a kind of dress (16:81; 
21:80)— against sexual anarchy. 
See also: CHASTITY. 



*- 



Dress 



DRY ABLUTION 



Arabic: tayammum. 

Ablution (q.v.) must be performed before making saldt 
(q.v); in the case of a major impurity (q.v.), one must bathe 
(see bathing) before one can perform saldt If, because of 
the unavailablity or scarcity of water, one is unable to make 
ablution or bathe, or if one is sick or on a journey, one may 
make dry ablution, that is, take clean dust and lightly rub 
one's face and hands up to the wrists (or, on another inter- 
pretation, up to the elbows) with it (4:43; 5:6). The Arabic 
word literally means "to aim [for something]," and to make 
tayammum is to "aim for" clean dust in the above-noted 
situations. 

Tayammum, it might be said, can hardly be called a 
means of "purification," the stated purpose of ablution and 
bathing. This is correct. But then the purpose of tayam- 
mum is not to "purify" the body, but to keep alive a sense of 
purity and maintain respect for saldt, so that, even if water 
becomes available after a long time, one remains disposed to 
observing the rules for achieving purification and is able to 
switch to them easily. Tayammum, in other words, has a 
psychological rather than a purificative function. 

See also: ABLUTION; BATHING; IMPURITY. 

DU C A See PRAYER 
DUNYA See EARTHLY LIFE 
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EARTHLY LIFE 

Arabic: dunya. 

Dunya (literally, "that which is closer") is "world, 
worldly existence, earthly life." It is the period during 
which one is in this world, and it is contrasted with dkhirah 
(see the hereafter). 

Two apparently conflicting views of earthly life are 
found in the Qur'an, On the one hand, a large number of 
verses present it as something one must take seriously, 
since it is actions performed in this world that will ir- 
revocably determine one's fate in the next. It is those who 
lived as believers in this life who will be blessed with good 
things in the next (7:32). God has created life and death in 
order to put man to a moral test (67:2). One must, 
therefore, be constantly mindful of the important consequen- 
ces that attend upon one's actions. On the other hand, there 
are verses which present dunya as "play and amusement" 
(6:32), as being worth no more than "deceptive wares" 
(3:185). Two poignant pictures of dunya drawn in this vein 
are to be found in 10:24 and 57:20 (see also 18:45). 

The conflict between these two descriptions is easily 
removed, however. The Qur'an stresses the importance of 
earthly life as a seedbed for the next life, and, as such, 
wants man to take one's conduct in life very seriously. At 
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munity and the community decides to emigrate, the in- 
dividual must emigrate with the community unless he is 
unable to do so on account of circumstances beyond his con- 
trol (4:98). Emigration thus becomes a test of faith (4:88- 
89; 8:74). One who emigrates proves that he is a true 
believer (8:74-75). As such, he earns the mercy of God 
(2:218), his sins are wiped off (3:195), and he will get great 
reward in this world and in the next (9:20; 16:41; 22:58; 
also 4:100). 

HI. Legal Entailments. Not only is emigration a 
praiseworthy act in the eyes of God and one for which great 
reward is promised, it has certain legal entailments as well. 
Those who emigrate to another Muslim community are en- 
titled to receive economic assistance from that community 
(59:8; see spoils). Those who do not emigrate may not claim 
the rights of walayah iq.v.) with those in the Islamic State. 

IV. Between Despair and Hope. Although emigra- 
tion is a last alternative, it would not be correct to think of it 
as an act of despair, for it contains a strong element of hope 
also— hope that things will turn out better elsewhere. Espe- 
cially when it takes place on a collective level, emigration 
becomes a counterpart, in a time of peace, of planned 
retreat in a time of war. 

Above all, however, emigration represents the spirit to 
sacrifice one's belongings and leave one's dear and near ones 
for the sake of one's convictions. Many prophets have had 
to emigrate for the sake of their faith. Abraham is cited 
(19:47-49; 60:4) as exemplifying emigration in its true spirit 
and form. 

V. Characteristic Feature of the Qur'anic Con- 
cept. The concept of emigration illustrates how the Qur'an 
transforms the meanings of ideas it takes over from Arabian 
culture. A frequent^ encountered theme in pre-Islamic 
Arabic poetry is that of willingness to protect one's honor by 
departing to a far-off place in case living in one's homeland 
will for some reason bring disgrace to one. For this sense of 
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personal honor the Qur'an substitutes the sense of the honor 
of a community founded on a set of religious principles, and, 
through a "sublimation" of personal feeling into communal 
commitment, radically changes the nature and purpose of 
emigration. 

See also: WALAYAH. 

ENJOINING GOOD AND FORBIDDING EVIL 



Arabic: al-amr hi l-ma c ruf wa n-nahy c an al-munkar. 

One of the important injunctions in the Qur'an is that 
of enjoining good and forbidding evil (22:41). But first we 
should look at the terms "good" (ma c ruf) and "evil" (munkar; 
cf. article on evil) in this expression. 

I. Ma c ruf. Ma c ruf literally means "that which is 
familiar, recognized, well-known." As a Qur'anic term, it 
stands for a practice that is generally and customarily 
recognized to be good, wholesome, and reasonable. In its 
widest sense, ma c ruf includes all those acts which establish 
a relationship of harmony and love between the members of 
society, e.g. spending in the way of God {q.v.) and helping 
orphans (see orphan) and the needy {q.v.); the present article 
deals with ma c ruf in this sense. The term also has a nar- 
rower meaning, for which see customary law. 

II. Munkar. Literally "unfamiliar, strange, unrecog- 
nized," munkar is the opposite of ma c ruf and stands for any 
of those acts which are generally regarded in human 
societies as reprehensible and reproachful, e.g. pride (q.v.), 
miserliness iq.v.), and wrongful appropriation of others' 
property. 

III. Enjoining Good and Forbidding Evil. To enjoin 
good and forbid evil is, then, an important Qur'anic injunc- 
tion. The Prophet is described as enjoining good and 
prohibiting evil (7:157), and Muslims as a community are 
made responsible for performing that function (3:104) — 
performance of the function being part of the raison d'etre of 
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their election (q.v.) as the median community (q.v.; 3:110; 
see also 9:112 and 31:17). The People of the Book (q.v.) are 
criticized for neglecting the important duty (9:67), though it 
is admitted that "not all of them are alike/' and that some 
among them persisted in commanding good and forbidding 
evil (3:114). 

See also: GOOD ACTION. 

ENVY 

Arabic: hasad. 

Envy may lead one to oppose the truth. 2:109 and 
4:54 represent some of the People of the Book (q.v.) as being 
motivated by envy in their conduct toward Muhammad and 
his followers. 113:5 instructs man to seek God's refuge 
against the evil envy may cause. While the exhortation is 
general, implying and covering all types of envy, the verse 
may be referring more specifically to Satan (q.v.), who, en- 
vious of the position of preeminence given to man, refused to 
bow to Adam and vowed that he would try his utmost to 
mislead man (7:16-17; 17:62; 38:82-83). The title of "en- 
vier" in 113:5 would thus belong first and foremost to 
Satan. 

EVIL 

Arabic: sharr. 

The Qur'an does not deny that evil exists: a man may 
think that something is good for him, but it may be evil 
(2:216; also 3:180); man starts to complain as soon as evil 
touches him (17:83; 41:49, 51); God is quick to show mercy, 
but slow to inflict evil upon man (10:11), though He uses 
evil as well as good to put man to the test (21:35; see fitnah, 
trial)] the rebellious people shall have an evil abode in the 
hereafter (22:72; 38:55); and the evil of the Last Day is a 
dreadful thing (76:7). According to S. 113, God is the only 
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refuge against all types of evil. 

And yet evil does not exist in its own right. An impor- 
tant clue to Qur'anic theodicy is furnished by 113:2: min 
sharri ma khalaqa ("[And say: I take refuge in God} against 
the evil of what He has created"). The verse does not say 
"against the evil that God has created," but "against the evil 
of what He has created." This implies that God has created 
all things essentially for a good purpose, but that He may 
cause things to have an evil effect. Winds and rains, for ex- 
ample, are essentially beneficial, but they were used by God 
to destroy certain nations. Similarly, man's ignorance of the 
proper use of something, or his misuse of it, may cause that 
thing to have an evil effect. Misperception of the true na- 
ture of a thing also may result in harm (this explains verses 
like 2:216 and 3:180). The evil by which man is tried in 
this world (21:35) is not absolute but relative, in the sense 
that it constitutes a moral test, thus offering man an oppor- 
tunity to prove the strength of his moral fiber. In fact, in 
being a test, evil serves the same function as good; affluence 
and poverty, for example, may equally be a test for man 
(21:35) The Last Day, though in some ways evil, is not real- 
ly so, for on that day the principle of justice -a principle 
that is eminently good— will reign supreme, and any punish- 
ment that is meted out will be meted out in accordance with 
that principle. Thus, in a wider perspective, all partial evil 
is seen as universal good. 

By denying that evil exists in its own right, the Qur'an 
parts company with those dualistic and pluralistic 
philosophies which set up good and evil as independent for- 
ces locked in an eternal conflict with each other. 

EXTRAVAGANCE 



Arabic: israf, tabdhir. 
Israf is "to overdo, commit an excess, 
a wide range of meanings. "Eat and drink,' 
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Extravagance 

do not be extravagant" (see also 4:6; 6:141). 25:67 advises 
one to avoid the extremes of extravagance and niggardli- 
ness. 17:33 permits the avenging of murder, but forbids one 
to oversteps the bounds of the lav in doing so. Elsewhere, 
those who commit excesses in a religious or ethical sense are 
called "extravagant" (5:32; 10:12; 20:127; 21:9; 26:151; 
36:19; 39:53; 40:28, 34, 43; 43:5; 51:34). Pharaoh (10:83; 
44:31) and the people of Lot (7:81; 36:19) exemplify such 
extravagance at its worst. 

Tabdhir has the same meaning as isrdf (in the sense of 
"to be extravagant with one's wealth"), but probably adds 
the connotation of wantonness; if isrdf is excess, tabdhir is 
sheer and wanton waste. 

See also: MISERLINESS: MODERATION. 
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FAHISHAH See IMMORALITY 
FAHSHA' See IMMORALITY 
FAITH 

Arabic: iman. 

I. General. Iman is the Qur'anic term for "belief or 
"faith" The root 'MN has the meaning of "peace, security," 
and Iman thus represents the state of being secure in one's 
belief and of being at peace or harmony with oneself. Ac- 
cording to 2:285 and 4:136, the articles of iman are five: 

1. Belief in God (see Allah). 

2. Belief in the angels (see angel). 

3. Belief in revealed scriptures (see kitab). 

4. Belief in prophets (see prophet). 

5. Belief in the Last Day (see the hereafter). 

The relationship between the five articles is as follows: 
God entrusts angels with scriptures that are to be conveyed 
to prophets, who will then communicate them to mankind so 
that, following those books, mankind may achieve salvation 
on the Last Day. 

II. Faith and Conduct. While it is important to sub- 
scribe to the articles of faith, iman also requires that one's 
conduct reflect one's faith. In other words, one must per- 
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form good actions (see good action; enjoining good and for- 
bidding evil). The Qur'an frequentlj' mentions Tman and 
good actions together, saying that the two are necessary for 
salvation. Good actions are thus an index of true iman. and 
true Tman is the ground of good action. 

III. Belief in the Unseen. One of the conditions of the 
right belief is Tman bi l-ghayb (2:3). The expression is usual- 
ly translated "belief in the unseen," that is, belief in God, 
angels, the afterlife, and other phenomena to which human 
sensory powers have no access (see the phenomenal and non- 
phenomenal realms). 

See also: DISBELIEF; ISLAM. 

FALAH See SALVATION 

FALSE ALLEGATION OF UNCHASTITY 

Arabic: *qadhf. 

Qadhf (literally, "to throw, cast, fling") is to bring a 
false accusation of unchastity against someone. The word 
used by the Qur'an is ramy, which has the same literal 
meaning as qadhf. 

24:4 requires a person who accuses a "chaste" Muslim 
woman of adultery to produce four witnesses in support of 
his accusation, and prescribes a punishment of eighty lashes 
if he is unable to do so. Although the wording of the verse 
is, "Those men who accuse chaste women," Muslim scholars 
agree that both male and female accusers will receive the 
same punishment, and that, likewise, it makes no difference 
whether the accused person is a man or a woman. 

Besides stating the punishment of flogging, the verse 
declares that the testimony of a proven qadhif (active par- 
ticiple from qadhf) shall never thence be accepted, and that 
such a man is fasiq (see fisq). The verse concludes with a 
clause of exception: "Except those who repent after that and 
mend their ways, [to them] God is Very Forgiving, Most 

70 



I 



Fasting 

Merciful." This means that qadhf is punishable both in this 
world and in the next, and that a qadhif can avert punish- 
ment in the hereafter oniv by repenting sincerely. 

See also: DOUBLE SWEARING; MAJOR SIN AND 
MINOR SIN. 

FALSEHOOD 

Arabic: batil. 

Batil means "falsehood." In the Qur'an the word 
denotes one or another of several "kinds" of falsehood: 

1. False deity: those who call upon any deity other 
than God call upon batil (22:62; also 29:67). 

2. Untruth (2:42: 3:71). 

3. Wrong path (47:3). 

4. Powers or agencies that falsify or distort truth 
(41:42). 

5. Purposeless act or behavior: God has not created 
this universe without a purpose (3:191; 38:27). 

6. Unlawful conduct, such as appropriation of 
someone's property by wrongful means (2:188; 4:29, 161). 

7. That which is liable to be destroyed, thwarted, or 
undone (7:139; 11:16). 

In the struggle between falsehood and truth (q.v.), 
truth is destined to triumph in the end (13:17; 17:81; 21:18; 
42:24). 

See also: TRUTH. 

FAQIR See NEEDY, THE 

FASAD See CORRUPTION 

FASTING 

Arabic: sawm, siydm. 

I. General. Muslims are required to observe fasting 
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during the month of Ramadan (q.v.). The fast begins at 
daybreak and ends at sunset. During these hours certain 
restrictions apply: eating and drinking and sexual inter- 
course are interdicted. To one who is in a state of i c tikaf 
sexual intercourse with his wife is forbidden during the non- 
fasting hours as well (2:187). I c tikdf (the Qur'anic term is 
c ukuf) is to "retire" to the mosque for a certain number of 
days in Ramadan, devoting oneself to the worship of God. 

II. Details of the Injunction. 2:183-185, 187 con- 
tain the prescription concerning fasting. These verses were 
revealed in 2-3 A.H. (624-625 C.E.); vss. 183-184 were 
revealed first, followed a little later by vs. 185, which in 
turn was followed by vs. 187. Vs. 183 makes fasting 
obligatory upon all (i.e. all adult Muslims) but says that a 
sick person or a traveler may miss fasts, compensating for 
them later either by fasting— the preferred way, according 
to vs. 184— or feeding poor people. Vs. 185 revoked the 
second of these options, leaving fasting the only way for 
making up for the missed fasts. In Hadith. pregnant and 
nursing women are also allowed to miss the fasts of 
Ramadan and make up for them later, and this permission 
may be regarded as an amplification of these words in 
vs. 183: "God wants to make things easy for you, He does 
not want to make things difficult for you." As for vs. 187, it 
gives permission to eat and drink and have sexual inter- 
course during night, that is, during the non-fasting hours, 
though sexual intercourse during Ramadan nights is, as 
noted above, forbidden if one is in a state of i c tikaf. 

Islam is not the first religion to prescribe fasting for its 
adherents. According to 2:183, fasting was prescribed by 
God for earlier peoples also (cf. Zech. 7:3-5 and 8:19). It 
appears that a "fast of silence" was also observed. Just 
before the birth of Jesus, Mary observed a fast of silence 
and refused to speak to anyone (19:26; cf. "Be silent" in 
Zech. 2:13). 
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For fasting as one of the ways of making atonement 
for sins, see atonement. 

m. Philosophy of Fasting. Fasting— although the 
word is immediately suggestive of abstinence— is not to be 
regarded as a practice aimed at inculcating a negative 
virtue. The principal aim of fasting is to develop and 
strengthen in man that inner goodness of character from 
which good action naturally springs. The words sawm and 
siyam denote a systematic underfeeding of a horse with the 
purpose of training it to withstand the rigors of war. Fast- 
ing, too, is a systematic attempt made to achieve a well- 
defined goal, that of inculcating spiritual discipline and build- 
ing moral stamina. The verse that lays down the injunction 
of fasting (2:183) also states the rationale behind the injunc- 
tion: "In order that you may achieve taqwa"; and taqwd 
(piety), which signifies moral restraint or discipline, is 
presented in the Qur'an as a prerequisite for good action. 
Also, according to 2:185, fasting is a means of offering 
gratitude for the blessing of the Qur'an, which was revealed 
during the month of Ramadan (see Qur'an). 

See also: ATONEMENT; PILGRIMAGE; SALAT; 
WORSHIP; ZAKAT. 

FAWZ See SALVATION. 

FAY' See SPOILS 

FIDYAH See ATONEMENT 

FIGHTING AGAINST GOD AND HIS PROPHET 



5:33 lays down severe punishments for those who 
engage in muhdrabah ("fighting") against God and His 
Prophet. In the light of the verse itself, "fighting against 
God and His Prophet" would mean: to declare open war 
against the social and legal system that has been es- 
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tablished in accordance with the injunctions of God and His 
Prophet. Thus, when acts like highway robbery, arson, 
murder, and subversion create a problem of law and order in 
societ}', the government may give to the criminals involved 
exemplar}' punishments, which maj r include crucifixion and 
the cutting of hands and feet. 

FIRDAWS See HEAVEN 

FIRM HANDLE, THE 

Arabic: al- c urwah al-wuthqa. 

"Whoever submits himself to God, being a doer of good 
deeds, has taken hold of a firm handle" (31:22; also 2:256). 
That is to say, complete and sincere submission to God fur- 
nishes man with true and reliable guidance, guidance that 
will save him from being misled. 

See also: CHORD OF GOD, THE. 

FISQ 



Fisq (or fusuq) is "to commit a transgression or wick- 
edness.*' In the Qur'an, however, the word is usually used 
of a gross violation of the laws of God. Satan committed fisq 
when he disobeyed God (18:50), and so did the peoples of 
Noah (51:46), Lot (21:74), and Pharaoh (28:32). Those who 
"do not decide in accordance with what God has revealed" 
are called fasiqun (pi. of fasiq [active participle from fisq]); 
5:47), as are the Hypocrites (q.v.; 9:67) and those who false- 
ly accuse others of unchastity (see false allegation of unchas- 
tity; 24:4). The eating of certain kinds of foods (see the law- 
ful and the unlawful) and divination (q.v.) are also called fisq 
(5:3; 6:121, 145). The fasiqun deprive themselves of the 
ability to receive the guidance of God, and are misled even 
by those signs of God which lead others to the Right Path 
(q.v.; 2:26; 5:108; 9:24, 80; 63:6). The fisq of nations 

74 



Fitnah 

results in their punishment in this world and in the next 
(2:59: 6:49; 7:165; 10:33; 17:16; 29:34; 32:20; 46:20). 

Those who become confirmed in their fisq cease to have 
a position of respect and honor in Muslim society. The news 
brought by a fasiq must be carefully checked before it is ac- 
cepted (49:6), and the testimony of those who bring false ac- 
cusations of unchastity is never to be accepted (24:4). 

See also: FUJUR. 

FITNAH 



Fitnah has the following meanings in the Qur'an. 

1. Persecution. The word is frequently used for the 
persecution of one person by another or of one people by 
another (10:83; 16:110; 85:10). Fitnah in this sense is 
termed a greater offense than killing (2:191, 217). 

2. Mischief The meaning "to cause to stray from the 
Right Path (q.v.) through guile and mischief is found in 
several verses, e.g. 7:27 ("O children of Adam, let not Satan 
involve you in fitnah") and 17:73. 

3. Trial. God often puts men to the test. The tests 
may take many forms (see trial), but the purpose in each 
case is the same— to see whether trial brings men closer to 
God or alienates them from Him. Putting men to the test is 
a sunnah of God (q.v.; 29:2), and the good as well as the bad 
are tried, prophets (e.g. Moses [20:40], David [38:24], and 
Solomon [38:34]) no less than Pharaoh and his followers 
(44:17). 

4. Burning. The wicked shall burn in hellfire (51:13). 
"Burning," in fact, is the literal meaning of fitnah, for the 
word literally means: to determine the purity of a metal, 
such as gold, by heating it on fire. The other meanings 
given above are derived from this one, and the connection 
between the four meanings is not hard to see. Occasionally, 
the Qur'an combines more than one meaning in a single use 
of the word, as in 51:14 ("Taste your fitnah\ n ), where the 
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word simultaneously means "burning" and " persecution ' : : 
the wicked used to "persecute" innocent people in the world, 
in punishment of which they shall be made to "burn" in hell. 
See also: CORRUPTION; TRIAL. 

FITRAH 

30:30 reads: "[Follow] the fitrah on the pattern of 
which He has created people." In Qur'anic usage, fitrah is 
roughly equivalent to "human nature." Fitrah is the 
"natural disposition" of man, and this disposition, 30:30 im- 
plies, is essentially good. The Qur'an seems to suggests 
that the urge to worship God and serve Him is innate to 
man. Man is not a tabula rasa, but has an instinctive 
awareness of good and evil (91:8; see covenant), though it is 
up to man to retain that awareness or allow it to become 
vitiated (91:9-10). 

The phrase about fitrah in 30:30 is preceded by the in- 
junction, "So turn your face in the direction of the [true] 
religion, with single-minded devotion," and is followed by the 
comment, "This is the true religion." The verse thus implies 
that human fitrah is in accord with the true religion that 
comes from God, and that religion is not an imposition on 
man but a response to a call that arises from the depths of 
fitrah (see din). Fitrah and religion, in other words, comple- 
ment each other. 

See also: COVENANT; DIN; MAN; REMEMBRANCE. 

FLOGGING 



Arabic: jald. 

Flogging is prescribed as punishment for adultery and 
and false allegation of unchastity (qq.v.). 

See also: ADULTERY; FALSE ALLEGATION OF 
UNCHASTITY; PUNISHMENT. 
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FORGIVENESS 

Arabic: maghfirah. 

God is ghafur ("Very Forgiving"; also ghaffar ["Most 
Forgiving"]). One must never despair of His mercy, for He 
forgives sins (.40:3)-all kinds of sins (39:53). He gives for- 
giveness to those who believe and do good deeds (5:9; 11:11; 
34:4: 35:7; 46:31; 48:29), spend of their wealth in the way 
of God (64:17), and acknowledge their sins (3:135; 4:110; 
28:16). One of the pravers the Qur'an teaches is that of as- 
king forgiveness of God (2:286; 3:16, 147, 193; 23:118; 
73:20; 110:3), and not only for oneself but for others too 
(3:159; 7:155; 40:7; 59:10; 71:28). The Qur'an speaks ap- 
provingly of, among others, David (38:24), Solomon (38:35), 
and Jonah (28:16), for they sought forgiveness of God for 
their lapses. Adam and Eve, too, asked forgiveness of the 
sin of eating of the forbidden tree, and were forgiven, which 
incidentally means that, from the Qur'anic viewpoint, there 
is no such thing as the original sin. 

But while God is Very Forgiving, there is one thing He 
will never forgive, and that is shirk (see idolatry). Also, 
there is no forgiveness for those who disbelieve, prevent 
people from taking the path of God, and die in a state of un- 
belief (47:34); commit repeated acts of unbelief (4:137); or 
are guilty of the heinous sin of hypocrisy (see the hypocrites). 
Since God is Forgiving, He likes men to cultivate the 
attribute of forgiveness and be forgiving to other human 
beings (24:22; 64:14). 

See also: REPENTANCE. 

FORNICATION See ADULTERY 

FREEDOM AND DETERMINISM 

Does man possess freedom of the will or are his ac- 
tions predetermined by God? The Qur'an treats the issue 
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not from a metaphysical standpoint (something Muslim 
theologians forgot, with grave consequences for Muslim 
theology), but from a practical viewpoint. A brief back- 
ground is necessary. 

I. Root of the Problem. The problem of freedom 
and determinism has its root in the conflicting results 
yielded by man's experience of the external world. On the 
one hand, man has a strong feeling of freedom; he sees that 
he can make a plan and execute it. This feeling is at the 
bottom of man's endeavor to improve his situtation in the 
world and is the driving force behind all progress. Also, in 
his interaction with other human beings in society, man 
develops a sense of rights and responsibilities with respect to 
other people, and this sense presupposes freedom of action. 
On the other hand, man has a strong feeling that his power 
to act is limited. He builds a house and a tornado levels it to 
the ground. Right when he is ready to reap the harvest, a 
disaster strikes and he feels helpless. Since these two tyqoes 
of experiences are among the most fundamental that man 
has, it would be unwise, in attempting to solve the problem 
of freedom and determinism, to wish either of the two types 
of experiences away and seek exclusive support for the free- 
willist or the determinist thesis. 

II. Qur'anic Perspective. Instead of denying either 
of the two kinds of experiences, the Qur'an confirms both, 
striving only to correct the imbalance of outlook that might 
arise on the one or the other side. On the free-willist side 
the imbalance arises as a result of pride. Intoxicated by 
political or economic power, man sometimes acts as if he is a 
law unto himself, as if he is not accountable to anyone for 
his actions. Whether he actually believes or not that he is 
completely free to do what he likes and has unrestricted 
power is immaterial; he probably does not, for it would be 
absurd to do so. But this is not the concern of the Qur'an. 
The Qur'an 's concern rather is with the practical behavior of 
man. If a man conducts himself in such a way as if he is 
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not subject to a higher power, as if he were a law unto him- 
self, the Qur'an takes notice and warns that man is not 
beyond God's reach, that God can at any moment seize him 
and punish him. Wherever it stresses the point that God 
has absolute power, the Qur'an does not mean to deny that 
man has any power, but to deny that man is so powerful as 
to defy God with impunity. In many Makkan surahs, the 
wealthy Quraysh are criticized for their haughty attitude, 
and 90:5 says: "Does he [man] think that no one shall have 
any power over him?" 

Imbalance on the determinist side takes the form of 
fatalism or of an attempt to deny moral responsibility. 
While pride leads to a virtual denial of a higher law, 
fatalism leads to a concession of the existence of such a law, 
but imputes to that law such compulsive power as to absolve 
man of aU responsibility, especially for evil actions. When 
this happens, the Qur'an again takes notice, rejecting the 
plea of "not guilty.'" 6:148 reports the Idoiators (see 
idolatry) as saying that they could not have committed 
idolatry had God wished otherwise. 6:149 seems to support 
the Idolaters' plea when it says that had God wished He 
would have guided all human beings. But 6:150 eliminates 
the apparent contradiction by pointing out that it is base 
desires (see hawa) that make a man a candidate for mis- 
guidance by God. God allows such a person to become mis- 
guided, which means that the plea of "not guilty" (made in 
6:148) does in fact stand refuted. 

III. Facilitation, Sealing, and Accountability. This 
brings us to a consideration of several ideas. The first of 
these is "facilitation." According to some Qur'anic verses 
(e.g. 16:93), God guides whomever He likes and misguides 
whomever He likes; according to others (e.g. 18:29), it is up 
to man to choose guidance or misguidance. There is, 
however, no contradiction between the two sets of verses. 
92:5-10 say that God facilitates (taysir) the doing of good ac- 
tions for those who would perform them, and that he 
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facilitates the doing of evil actions for those who would do 
such actions. Since the "facilitation" in each case comes 
from God, God may be regarded as having guided or mis- 
guided. But insofar as it is man who, through his attitude 
and conduct, asks for the one or the other kind of facilita- 
tion, man is responsible for his actions. 

The same point is made in those verses (e.g. 2:7) 
which speak of God's sealing up of the hearts of men. The 
sealing (q.v .) takes place in accordance with the law of God 
(see sunnah of God) that those who become steeped in sin do 
not deserve to be guided by God, and, as a result, are 
deprived of the ability to come to the Right Path (q.v.; 61:5). 
Ultimate power thus belongs to God, and if He gives man a 
certain amount of freedom, He does not to that extent forfeit 
His omnipotence, for He has the power to take away from 
man the freedom He has given him. In fact God has al- 
ready put constraints on that freedom. The birth and death 
of an individual, for example, are preordained (6:2; 57:2), 
the individual being responsible for what he does in the 
period between his birth and death. 

The question of freedom and determinism in the 
Qur'an is not divorced from the ideas of trial (q.v.) and ac- 
countability (q.v,). According to the Qur'an, man is not tried 
beyond his capacity (2:286), i.e. he is to be held accountable 
only to the extent that he has freedom. In view of this, it 
would be preposterous to think that (to paraphrase a Per- 
sian verse) God would tie a man firmly to a board, cast him 
into the sea, and command him not to get wet. If the idea of 
trial has to have any meaning, the idea of responsibility 
must follow, and if the idea of responsibility is not to become 
a complete mockery, the idea of freedom of the will must fol- 
low. Among the simplest and clearest verses in the Qur'an 
is this: "So he who wants to believe may do so, and he who 
wants to disbelieve may do so" (18:29; also 17:15). The fol- 
lowing verse needs no comment either: "God does not 
change the condition of a people until that people [first] 
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changes its own condition" (13:11; also 8:53). 

IV. Conclusion. If the Qur'anic perspective on the 
issue of freedom and determinism is kept in mind, a conflict 
between divine omnipotence and human freedom would 
hardly arise. The mostly sterile discussions of the problem 
by Muslim theologians of early centuries were a result of the 
disregard of the context in which the Qur'an raises the issue' 
and treats it. 

See also: ACCOUNTABILITY; ALLAH; TRIAL. 

FUJUR 

Fujur is "impiety, wickedness, evil." The word is used 
in the Qur'an antonymically to taqwa (see piety; 38:28; 
91:8), and thus connotes throwing moral restraint to the 
winds. Man has been given an instinctive sense of fujur. 
just as he has been given an instinctive awareness of taqwa 
(91:8). 

See also: FISQ; TAQWA. 

FURQAN See CRITERION, THE 
FUSUQ See FISQ 
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GAME OF CHANCE See WINE AND GAME OF 
CHANCE 

GHANA'IM See SPOILS 

GHAYB See PHENOMENAL AND NON- 

PHENOMENAL REALMS, THE 

GHIBAH See BACKBITING 

GHUSL See BATHING 

GIVER OF GOOD TIDINGS 

Arabic: bashir, mubashshir. 

I. Common Use. Every prophet (q.v.) gives to his 
people the good tidings that they will achieve success and 
salvation if they follow the message he has brought from 
God (2:213; 4:165; 6:48; 18:56). 

II. Special Use. In 61:6 the word mubashshir is used 
specifically of Jesus, who, according to the verse, announced 
that there would be come after him a prophet called 
Ahmad -another name of Muhammad. According to some 
Qur'an commentators, the kingdom of heaven of which 
Jesus spoke was none other than the perfect social order 
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that Muhammad brought into existence, that social order 
being an earthly replication of the heavenly kingdom to be 
established in the next life. 
See also: WARNER. 

GLORIFICATION OF GOD 

Arabic: tasbTh, taqdts. 

The heavens and the earth and all things in them 
glorify God (17:44; 57:1; 59:1, 24; 61:1; 62:1; 64:1). The 
angels glorify Him (7:206; 21:20; 39:75; 42:5), and so does 
thunder (13:13; see also 21:79; 34:10; 38:18). Everything, 
however, glorifies God in its own way. and we may not be 
able to understand the exact mode of its glorification (17:44). 
In some verses (20:130; 50:39-40; 52:48-49; 76:26) salat 
(q.v.) is called "glorification," since glorification of God is the 
essence of salat. 

GOD See ALLAH 

GOOD ACTION 



Arabic: salih (pi. salihat); hasanah (pi. hasanat); ihsan. 

Faith and good actions are so often mentioned together 
in the Qur'an (e.g. 2:25, 62, 82, 277; 3:57; 5:69; 18:88: 
20:82; 25:70; 34:37; 40:40; 64:9; 65:11) that one cannot 
help thinking that the Qur'an regards the two as integrally 
related. Faith, the Qur'an seems to be saying, should neces- 
sarily lead to good action, and good action must naturally 
spring from faith. 

What are the good actions? Although one can, on the 
basis of specific Qur'anic statements, provide some kind of a 
list (which would then include acts like: worshipping the One 
True God, telling the truth, helping the poor), a convenient 
way to describe a good action is to say that it is the carrying 
out of a commandment of God with the sincere intention of 
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earning the pleasure of God. In other words, it is not simply 
a question of performing certain actions, but is also a matter 
of the attitude with which one performs them. 

Good actions will not fail to win reward from God 
(9:120; 11:115; 12:56, 90). In fact, they will be rewarded 
manifold (see reward), as opposed to evil actions, which will 
receive only proportionate punishment (see punishment). 
Also, good actions wipe off bad actions (11:114; 29:7; 64:9). 

See also: ENJOINING GOOD AND FORBIDDING 
EVTL. 

GOOD LOAN 

Arabic: qard hasan. 

Wealth spent in the way of God and for His sake is 
called the "good loan." "Good" implies that the wealth is 
spent generously and not with a view to making a worldly 
gain. Wealth so spent is regarded by God as a "loan" which 
He will repay manifold (2:245; 57:11, 18; 64:17). 

The term "good loan" is general enough to cover any- 
thing spent in the way of God in accordance with the above- 
stated conditions. In a more specific sense, it refers to 
wealth given in order to meet communal needs and exigen- 
cies, ranging from taking care of orphans to financing a war. 
The obvious context of 2:245 and 57:11 is war. In 57:18 
and 64:16-17, where it is distinguished from sadaqah (q.v.), 
and in 5:12 73:20, where it is distinguished from zakat 
[q.v.), "good loan" stands for the wealth given to meet spe- 
cial communal needs. 

The good loan helps wipe off one's sins and earns one 
forgiveness and salvation (5:12; 64:17). 

GRATITUDE 



Arabic: shukr. 

As the recipient of numberless blessings from God, 

85 



Gratitude 



Guidance 



man owes gratitude to Him (2:172; 8:26; 16:14, 78; 27:19; 
46:15), though most people are not grateful (2:243; 10:60; 
12:38; 27:73; 34:13; 40:61). The Qur'an presents shukr as 
the most natural feeling that can arise in a thinking human 
being. The universe in which man finds himself is so geared 
to man's use and benefit that it points to the existence of a 
bountiful God. Recognition of the bountifulness of God thus 
generates, or ought to generate, a feeling of gratitude in 
man (see S. 1). 

Some verses (2:158; 4:147; 35:30; 42:23; 64:17) 
describe God as being shakir or shakur (active participles 
from shukr). The meaning is that God "appreciates" the 
good work of human beings. If he appreciates such work, 
then it follows that He will give reward for it. "Apprecia- 
tion," in fact, is the essential meaning of shukr, "gratitude" 
also being a form of appreciation. 

Another word used for "gratitude" is hamd, though a 
more accurate translation of it would be "grateful praise." 
The word, which is almost exclusively used with God as the 
object of hamd (e.g. 1:2; 6:1, 45), occurs mostly in ex- 
clamatory expressions (al-hamdu li lldhi ["Grateful praise is 
due to God alone!"]). In some verses (e.g. 20:130; 50:39) 
salat (q.v.) is equated with hamd (and glorification [q.v.]) 
since the essence of salat is the offering of gratitude and 
praise to God. 

GREETING 

Arabic: salam. 

Salam ("peace") is the Islamic greeting, the complete 
greeting being salamun (or as-saldmu) c alaykum ("peace be 
upon you"; 6:54). 

Salam is one of the watchwords of Islam (salam and 
"Islam" [q.v.] are from the same root), and constitutes part 
of the etiquette Islam teaches its followers. One of the 
names of God is salam (59:23) which means that He is the 
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source of true peace. 

Salam must be offered upon meeting one another or 
entering someone's house (6:54; 24:27, 61: also 11:69; 
15:52; 51:25). Upon being greeted with salam. one ought to 
return a "greeting that is better than that or comparable to 
it." In the hereafter, those who earn paradise (see heaven) 
will be greeted with salam upon entering it (16:32), and they 
themselves will greet one another with this greeting (10:10; 
25:75; 56:26; also 33:44). 

According to 33:56, Muslims must send greetings of 
peace upon Muhammad, the form being: salla lla.hu c alayhi 
wa sallama ("may God have mercy upon him [Muhammad] 
and give him peace"). Muslims usually do so whenever they 
take the name of Muhammad, though, technically, it would 
suffice for one to do so once in his lifetime. 

GUIDANCE 

Arabic: hudd. 

One of the prayers a Muslim utters several times a 
day in salat (q.v.) is that for guidance: "Guide us to the 
Right Path" (1:5). 

I. Source of Guidance- Guidance comes from God, 
the only source of guidance (2:120; 7:178; 10:35; 17:97; 
18:17). God, however, has not compelled man to accept 
guidance, but, having shown him the right and wrong paths, 
has left him free to make his choice (76:3: see din). The 
divine guidance for mankind is mediated through prophets 
(42:52; 79:19), who are the prime examples of the rightly 
guided (6:84-90). Man's ultimate fate in the next world 
depends on how he responds and reacts to the guidance that 
comes to him from God. 

IL Forms. Divine guidance takes several forms: 

1. Instinctual Guidance. "He who created everything, 
then gave [it] guidance." Everything has been provided with 
guidance appropriate to its being and nature. Thus every 
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animal follows the instincts peculiar to it. Man, too, posses- 
ses guidance at the instinctual level: "Then He imbued it 
[human self] with [an instinctive sense of] its evil and its 
good" (91:8). 

2. Rational Guidance. As a rational being, however, 
man needs more than instinctual guidance. By endowing 
him with reason, God has enabled man to reflect on the ex- 
ternal universe, and also on his own being, and thus arrive 
at certain conclusions about his position and role in the 
world. 

3. Revelatory Guidance. Finally, God has provided 
man with unmistakable guidance in the form of revelation 
(q.v.). The Torah and the Evangel are called guidance (3:3- 
4), and the Qur'an is described as furnishing the best 
guidance (17:9). 

Needless to say, all these forms of guidance comple- 
ment each other, and, possessing all of them, man has no 
excuse to abandon the path of truth. 

See also: COVENANT; MISGUIDANCE. 
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H 

HABL ALLAH See CHORD OF GOD, THE 

HABL AN-NAS See CHORD OF GOD, THE 

HABT AL-A C MAL See NULLIFICATION OF DEEDS 

HADID See IRON 

HADY See SACRIFICE; SYMBOLS OF GOD 

HAJJ See PILGRIMAGE 

HALF See OATH 

HALLAF See OATHMONGER 

HAMD See GRATITUDE 

HAMI See ANIMAL VENERATION 

HANIF 

Hanif (pi. hunafa T ) is one who worships God with 
single-minded devotion. Abraham is called hanif and is 
praised for being one. The Qur'anic use of the word, with 
reference to Abraham, seems to stress two things. The first 
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Hariif 

is rejection of idolatry: Abraham was a hanif. and he was no 
idolator (2:135; 3:67, 95; 6:79; 16:123). The second is 
avoidance of factionalism or parochialism: Abraham was a 
hariif, and not a Jew or Christian (2:135; 3:67). In other 
words. Abraham distinguished himself in worshipping the 
One God with complete devotion and undivided loyalty. 
Muhammad is asked to take Abraham as his model and be- 
come a hariif (16:123; also 10:105; 30:30), and his followers 
are instructed to do the same (2:135; 3:95). 

HAQQ See TRUTH 

HAQQAH See HOUR, THE 

HARAM See LAWFUL AND THE UNLAWFUL, THE; 
SACRED LANDMARK, THE; SACRED MONTHS, THE; 
SACRED MOSQUE, THE 

HASAD See ENVY 

HASANAH See GOOD ACTION 

HAWA 

Hawd ("base desires") is one of the principal causes of 
misguidance (q.u.). Etymologically, the word implies a "fall- 
ing off." Hawd is thus a falling off from the desired stand- 
ard of conduct, and the use in 7:176 gains its full force only 
when the etymology of the word is kept in mind. Also, there 
maj' be a connection between hawd and hdwiyah (the "pit" 
into which the people of hell will "fall"), one of the names of 
hell {q.v.). In 23:71 an ontological dimension is added to the 
meaning of the word: "If the truth were to follow their [dis- 
believers'] ahwd' [pi. of hawd], the heavens and the earth 
would have been destroyed, and also those who are in 
them." 
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Hawa, or preoccupation with one's whims and 
caprices, gives rise to pride, and pride in turn may lead to 
rejection of the truth (2:87) and opposition to justice (4:135). 
The Prophet does not speak from hawd (53:3), which means 
that the scripture he presents is not the product of his own 
imagination but is a revelation from God (53:4). There are 
people who sec up their hawd as their "deity" (25:43), and 
such are deservedly misguided by God (45:23; see mis- 
guidance), their hearts being sealed up by God (47:16; see 
sealing). 

See also: MISGUIDANCE; SEALING. 

HEAVEN 



Arabic: jannah. 

Heaven is the abode of the righteous and virtuous in 
the next life. The Arabic word jannah means "garden**; fir- 
daws (18:107; 23:11) is "paradise." Heaven was the 
original but temporary home of Adam and Eve, who, after 
they had discovered their strengths and weaknesses in their 
encounter with Satan (q.v.) t "were despatched to earth, 
where they were supposed to endeavor, through moral ac- 
tion, to win their original home, namely, heaven* which then 
onwards would be their eternal home (25:15). That is why 
heaven is described as a place the good shall "inherit" (7:43; 
19:63; 26:85; 43:72). The good, that is to say, shall become 
rightful heirs to Adam and Eve. 

I. Description. Heaven is as vast as the heavens 
and the earth (3:133; 57:21). It is a garden with streams of 
water flowing in it (2:25; 3:15, 136, 195, 198; 5:85, 119; 
9:89; 10:9; 57:12; 61:12). It is a place of bliss and happi* 
ness' (36:55; 69:21-22; 88:8-10) and of peace (6:127; 
10:25), so that its residents shall have in it whatever they 
desire (16:31; 41:31; 43:71), and shall be free from all fear 
and regret (7:49)— fear of any calamities befalling them in 
the future and regret for things done in the past. In heaven, 
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people will wear silk and armbands of gold and pearls 
(35:33; 76:12). 55:46-76 give a fairly complete picture of 
heaven and its pleasures. 

There are, it seems, several "types" of heaven, meant 
for different categories of people. S. 55 gives a description 
of two heavens (vss. 46-60), and follows it up with a 
description of two others (vss. 62-76), hinting that the latter 
are "less" in rank {dun) than the former. The distinction 
would seem to correspond to the distinction made in S. 56 
between the two categories of the residents of heaven: 
56:10-26 (people who always took the lead in performing 
good actions) would thus correspond to 55:46-60, and 
56:27-40 to 55:62-76. 

II. Conditions for Entering Heaven. Certain condi- 
tions have to be fulfilled before one can enter heaven: faith 
and performance of good actions (2:25, 82; 4:57; 29:58; 
65:11), obedience to God and His Prophet (48:17), a life 
lived in piety (38:49-50; 44:51-52; 51:15; 52:17; 54:54: 
68:34), and steadfastness shown in the tests (see trial) to 
which God puts man in this world (2:214; 3:142; also 
9:111). Mere association or affiliation with a certain group 
or people is not a passport to heaven (2:111). 

See also: BARZAKH; DEED-SCROLL; HELL. 

HELL 

I. Names. Hell is the abode of the evil and the 
wicked in the afterlife. The names most frequently used for 
hell are nar ("fire") and jakannam ("Gehenna")- Other 
names are: hariq ("conflagration"; 3:181; 8:50; 85:10), 
hutamah ("crusher"; 104:4-5), sa^r ("flames"; 22:4; 31:21; 
42:7; 67:10), and hawiyah ("pit"; 101:9). 

n. Description. The Qur'an contains graphic descrip- 
tions of what will happen in hell. Hell is an "evil place" 
(3:197; 14:29; 25:34, 66), and being in hell is "the great 
humiliation" (9:63). Hell has seven gates, a certain group of 
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people destined for each (15:44). Its fire will bum forever 
and will be fanned the moment it begins to die down (17:97). 
As soon as it receives a batch of people, it will roar and bel- 
low, bursting with rage (67:7-8). Those in hell will be the 
fuel of hell (2:24; 21:98; 66:6; 72:15). Chained to tall pil- 
lars(104:9), they will be surrounded by torment on all sides, 
receiving punishment "from above their heads and from 
under their feet" (29:55; also 23:104), their faces buffeted 
by fire (23:104), the fire even leaping onto their hearts 
(104:7). As soon as their skins are eaten away by the fire, 
they will be supplied with new skins (4:56). They will cry 
for 'death but will be denied it (43:77; also 35:36), so that 
they will neither live nor die (20:74); their punishment will 
not"be commuted either (40:49-50; 43:75). Their food shall 
consist of filth (69:36), thorny bushes (88:6), the fruit of the 
zaqqum tree (see the accursed tree), and they shall have hot 
and pus-filled water to drink (14:16; 38:57; 55:43; 78:21). 
Those who hoard up gold and silver and refuse to spend of it 
in the way of God will have their foreheads, sides, and backs 
branded with the same gold and silver (9:35). There are 
several regions in hell, and the hypocrites (q.v.) shall be in 
the lowest region (4:145). 

The people of hell will continually bicker and argue. 
Those who listened to their evil leaders in the world will 
charge them with misleading them, while the leaders will 
exonerate themselves of all responsibility (34:31-33; also 

38:64; 50:27-28). 

See also: BARZAKH; DEED-SCROLL; HEAVEN. 

HELPERS, THE 



Arabic: an&ar. 

The name'cnsor (9:100, 117) is used of the Madinan 
Muslims who, upon the arrival of the Makkan emigrants in 
622 (see emigration), offered them full support (8:72, 74), 
helping them become established in the new environment. 
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The aid of the Helpers was crucial in the establishment of 
Islam and Muslims in Madinah. 

See also: DISCIPLE; EMIGRATION. 

HEREAFTER, THE 

Arabic: akhirah. 

I. The Concept. Akhirah (also: al-yawm al-akhir 
["the Last Day"] and ad-dar al-akhirah or dar al-akhirah 
["the Last Abode"]) represents the notion that man does not 
perish with his death but shall have another life (see death). 
The main components of the concept of akhirah (which is 
contrasted with dunya [q.v.]) are resurrection, judgment, and 
recompense. On an appointed day God will resurrect the 
dead, judge them according to their deeds, and send the 
righteous to heaven (q.v.) and the wicked to hell (q.v.). The 
proceedings of the Day of Judgment are summed up in 
39:68-75. 

n. Description. The Qur'an uses many names to 
describe the Last Day— most of the hundred or so names 
given by GhazaJT are taken from the Qur'an, each name 
describing a certain aspect or feature of that day. The fol- 
lowing may be noted: al-yawm al-haqq ("the true [inevitable] 
day"; 78:39); al-yawm al-maw c 'ud ("the promised day"; 
85:2); yawm aUwa^d ("the day of threat"; 50:20); yawm al~ 
qiyamah ("the day of resurrection"; 2:85; 3:55; 4:109; 5:14; 
6:12; 17:97; 28:41; 39:15; 75:6); yawm al-khuruj ("the day 
of exodus [from graves]"; 50:42); yawm at-tanadi ("the day 
of mutual calling [as a resuh of panic]"; 40:32); yawm at- 
jam c ("the day of assembling" [of all people, for the purpose 
of judgment]; 42:7): yawm aMalaqi ("the day of meeting"; 
40:15); yawm al-hisdb ("the day of reckoning"; 38:16, 53; 
40:27); yawm al-fasl ("the day of distinction" [between the 
good and the evil]; 37:21; 44:40); yawm ad-din ("the day of 
recompense"; 1:3; 15:35; 37:20; 38:78; 56:56); yawm at- 
taghabun ("the day of winning and losing"; 64:9); yawm al- 
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Hibr 

khulud ("the eternal day"; 50:34). 

IH. Possibility, Necessity, and Certainty. That 
resurrection is possible is suggested by the pattern of resur- 
rection which marks the created world and which man wit- 
nesses every day (30:19, 24, 50; 43:11; 50:11). Moreover, 
if God was able to create man— in fact the whole universe- 
the first time, it should be so much easier for Him to re- 
create him a second time (36:79, 81; 46:33). 

That the hereafter is not only possible but necessary is 
suggested by the fact that the present world is noc the world 
where complete recompense for good or bad actions can be 
given. Good actions often go unrecognized, and evil actions 
often go unpunished. It is, therefore, morally necessary 
that there be another world where good and evil can be fully 
recompensed and all accounts settled in strict accordance 
with the principle of justice. 

That the hereafter is not only possible and necessary 
but will actually take place is known through the revelation 
brought by prophets. Some prophets (e.g. Abraham [2:260]) 
were actually shown how God would revive the dead in the 
hereafter (see also 2:259, where an unnamed righteous man 
is given a similar demonstration). 

IV. Conclusion. Belief in the hereafter is one of the 
three fundamental Islamic tenets, the other two being 
monotheism (q.v.) and prophecy (q.v.). From the Qur'anie 
point of view, the hereafter constitutes a vindication of God's 
justice and wisdom, and it is probably for this reason that 
2-28 equates disbelief in the hereafter with disbelief in God. 

See also; ACCOUNTABILITY; BARZAKH; DEATH; 
DUNYA; HEAVEN; HELL; HOUR, THE; RECOMPENSE. 

HIBR 

Hibr (pi. ahbar) is "scholar," i.e. a Jewish scholar of 
the Law. The Qur'an praises those ahbar (and rabbaniyyun 
[see rabbanW who judged in accordance with the Torah 
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Hypocrites 

fering losses. They did not realize that true honor and 
power belong to God and His Prophet (63:8). For their 
despicable behavior, the principal motives of which were 
love of worldly gain (9:58) and fear of death (3:168), the 
Qur'an threatened them with punishment, saying that they 
would be consigned to the lowest region of hell (4:145). 9:80 
says that even if Muhammad were to ask forgiveness for 
them seventy times, God would not forgive them (see also 
63:6). 

II. Their Tactics. Since they were converts of ex- 
pediency, the Hypocrites looked for opportunities to under- 
mine Islam, and on different occasions used different tactics 
to accomplish their ends. The Qur'an criticizes them for 
spreading rumors at a time of crisis or emergency (33:61), 
enjoining evil and forbidding good (9:67; see enjoining good 
and forbidding evil), refusing to fight with Muslims against 
the latter's enemy (3:167; 33:13), offering assistance to for- 
ces hostile to Islam (59:11), and using their loud professions 
of faith to shield their sinister designs (63:1-2). The 
Hypocrites try to deceive God, but in fact they deceive no 
one but themselves (4:142). The Prophet is instructed to 
fight not only the disbelievers but also the Hypocrites (9:73). 
HI. Muhammad's Attitude toward Them. Stern ac- 
tion against the Hypocrites was taken only later; for both 
religious and political reasons it was not advisable to crush 
them right after they had been identified. From a religious 
point of view, formal profession of faith is sufficient to in- 
clude a man in the fold of Islam and he cannot be excluded 
from it until he commits acts that categorically and unmis- 
takably brand him a hypocrite. From a political point of 
view it was inadvisable to take action against them at an 
early stage because Muslims were weak at that time. 
Muhammad, therefore, waited until the actions of the 
Hypocrites had fully exposed them. Once they were thus 
exposed, they were cut off from the community of Muslims. 
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C IBADAH See WORSHIP 

IBLIS See SATAN 

C IDDAH See WAITING PERIOD, THE 

IDLAL See MISGUIDANCE 

IDOLATRY 

Arabic: shirk; ishrdk. 

I. Meaning. The literal meaning of shirk (and ishrdk) 
is "association, partnership," and it is used in this sense in 
34:22; 35:40; 46:4. Technically, it means "idolatory," that 
is, the act of associating with God other beings and objects, 
or that of setting up partners to Him. One who commits 
shirk is a mushrik (pi. mushrikun), a term that is often used 
in the Qur'an to designate the idolatrous Arabs, who may 
accordingly be called "Idolaters" (with a capital I). 

II. Critique of Shirk. The Qur'an criticizes shirk in 
all forms it might take, whether representational (statues 
and images; 6:74; 14:35; 53:19-20; 71:23), creedal (belief 
that beings other than God partake of God's essence or at- 
tributes; 6:100;7:191-192; 13:16), or behavioral (serving or 
offering obedience, in practice, to powers or beings other 



99 



Idolatry 

than God; 6:136-138; 17:64). 

According to the Qur'an, shirk has no foundation. God 
is the Creator and as such the sole Sovereign of the universe 
(6:101, 164; 10:68; 17:111; 25:2). Furthermore, deeply em- 
bedded in the human soul is the recognition that there is 
only One God; at times of crisis idolaters forget all other 
deities and call upon God only (6:40, 63; 10:22; 29:65). Had 
there been two deities, the universe would have been 
destroyed (21:22). 

III. Unforgiveable Sin. Shirk is the most heinous of 
the major sins (see major sin and minor sin; 4:48; 31:13). 
Any good actions a mushrik might have done will be of no 
avail to him in the hereafter {q.v.; 6:88; 9:17; 39:65; see 
nullification of deeds). Shirk is the one sin that God will 
never forgive (4:48, 116); paradise (see heaven) will be ab- 
solutely denied to a person who is guilty of this sin (5:72). 
A Muslim may not marry a mushrik person (2:221); he may 
not even pray for a deceased mushrik (9:113). As for 
Abraham's prayer for his idolatrous father (26:86), he made 
it because he had promised his father that he would do do; 
but when he realized that his father was an "enemy of 
God," Abraham washed his hands of him (9:114). 

IV. Shirk and Adultery. The Qur'an subtly likens 
shirk to adultery {q.v.; 24:3). In committing adultery a per- 
son wrongfully associates someone with his lawful sexual 
partner; in committing shirk, one wrongfully associates 
other deities with God. 

See also: ANGEL; LAWFUL AND THE UNLAWFUL, 
THE; MONOTHEISM; RIGHT PATH, THE. 

IDTIRAR See NECESSITY 

IFTIDA' See DIVORCE 

IGHTIYAB See BACKBITING 
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Immorality 
IGNORANCE, AGE OF See AGE OF IGNORANCE 
IHRAM See PILGRIMAGE 
IHSAN See GOOD ACTION 
IHSAN See CHASTITY; MARRIAGE 
JKHFA' See DISTORTION OF SCRIPTURE 
IKHTIYAR See ELECTION 
fLA' OATH OF SEXUAL ABSTINENCE 
ILHAD See BLASPHEMY 
IMAN See FAITH 
IMAN BI L-GHAYB See FAITH 
IMHAL See RESPITE 
IMLA' See RESPITE 
IMMORALITY 

Arabic: fahsha', fahishah. 

Etymologically, fahsha', or fahishah, carries the twin 
notions of "excess" and "foulness," and is applied to obscene 
and indecent acts. The following are called fawahish (pi. of 
fahsha 7 ) by the Qur'an: adultery (q.v.; 4:19, 25; 17:32); 
homosexuality (7:80; 27:54; 29:28; 33:30; 65:1); marrying 
the wife of one's father (4:22); slander (24:16-17). Those 
who avoid fawahish may expect the forgiveness of God 
(42:37; 53:32). 

The Qur'an enjoins Muslims to avoid immorality in all 
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its forms, glaring and subtle (6:151: 7:28, 33; 16:90). Im- 
morality is forbidden by God (6:151; 7:33) but encouraged 
by Satan (q.v.: 2:169; 24:21). If one has committed an act 
of immorality, one must remember God, ask forgiveness for 
the sin, and resolve not to commit such an act again (3:135). 
Soldi {q.v.) is especially effective in preventing man from 
committing immorality (29:45). 

See also: ADULTERY; CHASTITY. 

IMPURITY 

Arabic: *janabah. 

Impurity is of two kinds, minor and major. Minor im- 
purity is caused by relieving nature, and is removed by 
means of ablution (q.v.); major impurity is caused by sexual 
intercourse (4:43), or nocturnal emission, and is removed by 
means of bathing (q.v.). Under certain circumstances either 
kind of impuritv mav be removed by means of dry ablution 
(q.v.). 

2:221 forbids sexual intercourse with a menstruating 
woman— menstruation being regarded as an impurity— but 
allows it after the woman has bathed. 

See also: ABLUTION; BATHING; DRY ABLUTION. 

INFANTICIDE 



Arabic: wa'd. 

Some Arabian tribes practiced infanticide, and the 
Qur'an abolished the practice, at the same time seeking to 
reform the mentality behind the practice. 

I. Motives. The principal motives behind the practice 
were two: fear of poverty and fear of disgrace. The first 
motive is referred to in 6:151 and 17:31, which forbid one to 
kill one's children from fear of becoming destitute, saying 
that it is God Who provides sustenance to all. 

As 81:8-9 suggest, it was usually baby girls who were 
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killed. Here the second motive also comes into play. Defeat 
in battle meant capture of the tribe's women by the enemy. 
An Arab poet says that his tribe fights valiantly because it 
knows that, if it loses the battle, its "fair-complexioned 
beauties" would be distributed among the enemy troops and 
humiliated by them. 

II. Deeper Cause. These motives themselves can be 
explained by reference to the notion of woman as a liability. 
Woman, it was thought, had no substantial contribution to 
make toward her tribe. Being weak and vulnerable herself, 
she could not defend the tribe in a time of crisis. She had to 
be brought up in gold and silver, onl}' to be married off— a 
sheer waste of wealth. The human worth of woman was 
hardly recognized, and the only worth she had (besides being 
the idealized subject of love poetry) was to be measured in 
terms of her material contribution to the tribe she belonged 
to. This view of woman is reported in 43:17-18: "And when 
one of them is given the good news of [the birth of] a 
daughter, his face turns dark and he chokes with anger, 
[saying] 'What, is it the one who is to be raised in jewelry 
and who is incompetent in confrontation?'" 

ID. Qur'anic Reform. The Qur'an tackled the 
problem using its characteristic ethico-legal approach. On 
the legal plane, it declared the killing of a human being 
(without cause or justification) an unlawful act that earned 
one capital punishment in this world (5:32; 17:33) and eter- 
nal punishment in hell (4:93). On the ethical level, it 
repeatedly said that God alone is the Sustainer, that it is 
God Who provides for all human beings. 

INFAQ See SPENDING IN THE WAY OF GOD 

INHERITENCE, LAW OF 

L Function and Purpose. By contributing toward 
an equitable distribution of wealth in society, the Qur'anic 
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law of inheritance seeks, on the one hand, to reduce the pos- 
sibility of concentration of wealth, and, on the other, to 
eliminate some of the major causes of conflict, wrong, and 
injustice in society. Like the other economic prescriptions of 
the Qur'an, such as zakat (q.v.), the basic aim is of the law 
of inheritance is to achieve social justice and harmony. 

The rules of inheritance are given in 4:11-12, 176 (see 
also 4:7); they are called God's "command" (wasiyyah; 
4:12), and also the "prescriptions of God" (q.v.)> observance 
of which will be rewarded with paradise (see heaven), and 
violation with hellfire (4:13-14). Here it is not necessary to 
give details of those rules, but a brief statement of the prin- 
ciples underlying the law of inheritance may not be out of 
order. 

II. Principles. 

1. The property is to be divided rather than kept in- 
tact. Thus systems like primogeniture are ruled out. 

2. The property is to be distributed among ascending 
as well as descending relatives. This reflects the Qur'anic 
view of the family as an extended unit. 

3. Females as well as males shall succeed to property. 
The idea here is that physical strength, the supposed distinc- 
tion of the male and the supposed guarantee of protection of 
the family or clan, shall not be the sole criterion of eligibility 
for inheriting. For the same reason, minors and invalids in- 
herit, and they cannot be deprived of their shares on 
grounds of age or physical handicap. 

4. The male will get a double share as opposed to the 
single share of the female. This is in keeping with the re- 
quirement that the responsibility for providing maintenance 
to the family lies with the male, who, accordingly, is entitled 
to a greater share. 

5. No wills may be made in favor of a designated heir, 
i.e. one whose share has been stated in the Qur'an. Also, 
the amount bequeathed may not exceed one-third of the 
property. (See bequest.) 
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6. The distribution of the estate will take place after 
the testamentary provisions have been enforced and any 
outstanding debts paid. 

See also: BEQUEST. 

INIQUITY 

Arabic: zulm. 

I. Range of Meanings. Iniquity (the Arabic word 
means "injustice, wrong, denial of a right") is a term that 
covers many kinds of sins and crimes: idolatry {q.v.; 31:13); 
disbelief {q.v.; 2:254); rejection of the verses of God (6:21, 
157; 7:37; 10:17); passing judgments in accordance with the 
law of other than God (5:45); violation of the "prescriptions 
of God" (q.v.; 2:229; 65:1); commission of grossly immoral 
acts (see immorality; 29:31); forcibly preventing people from 
worshipping in mosques (2:114); ridiculing and name-calling 
(49:11). 

II. Punishment. While God accepts the repentance 
(q.v.) of those who sincerely resolve to become good (5:39), 
those who are steeped in zulm shall not be guided by God 
(9:19, 109; 14:27; 46:10; 62:5) or achieve salvation (6:21, 
135); rather, they will receive punishment in this world 
(6:45; 7:162, 165; 10:13; 11:67, 94; 18:59; 23:27; 27:52; 
28:59) and in the next (10:52; 11:113; 21:29; 34:42; 43:65). 
in. Zulm against Oneself. Since every action will be 
recompensed in the hereafter (q.v.; see also recompense), the 
zulm committed by one will recoil upon one, bringing on one 
the punishment that goes with it. It is in this sense that the 
Qur'an says that wrongdoers ultimately bring harm to 
themselves (2:57; 3:117; 7:160; 9:70; 10:44; 11:101; 16:33, 
118: 29:40; 30:9; 43:76). 

See also: JUSTICE. 

INSA' See ABROGATION 
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INSAN See MAN 



INSPIRATION See REVELATION 
INTERCALATION 

Arabic: nasT. 

NasF literally means "to push away." The word is 
used, for example, for the act of pushing a camel away from 
the watering-place. Technically, it refers to the pre-Islamic 
practice of "shifting" the otherwise fixed sacred months 
(q.v.). Fighting was forbidden during these months, but the 
Arabs, if they wanted to continue a war into a sacred month 
or saw an opportunity of raiding or plundering another tribe 
during this period, sometimes violated that law, later com- 
pensating for the violation by treating a non-sacred month 
as sacred. The Qur'an calls this practice an "increase in 
disbelief (9:37). 

INTERCESSION 



Arabic: shafaPah. 

Several verses in the Qur'an negate the idea of inter- 
cession on the Last Day (2:48, 123, 254). According to 
several other verses, those who think that, in the hereafter, 
intercessors will save them from being punished for their 
evil deeds will be disabused of their false notions on the Last 
Day (6:94; 7:53; 26:100; 30:13; 74:48). All such verses im- 
ply that, on the Last Day, the principle of just recompense 
will be strictly enforced and one will have to bear full conse- 
quences for one's actions. 

But there are a few verses which suggest the pos- 
sibility of intercession in the hereafter. 20:109 says that no 
one will be able to intercede on anyone's behalf except with 
the permission of God, and 21:28 leaves open the possibility 
of making intercession for an individual for whom God gives 
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the permission. According to 43:86, only he who bears true 
witness shall be able to make intercession. These state- 
ments seem to contradict those cited earlier. Can the con- 
tradiction be resolved? 

It goes without saying that the very idea of an inter- 
cession that violates the principle of justice is anathema to 
the Qur'an. After all, if intercession could save those from 
punishment for whom, according to the Qur'an itself, there 
is no salvation, then the Qur'an has been guilty of a blatant 
self-contradiction. But then does the Qur'an allow for inter- 
cession at all? Is it possible to permit intercession without 
upsetting the principle of justice? One of the situations in 
which, according to Islahl. this may be possible is, when the 
good and bad deeds of an individual are evenly matched and 
the individual, strictly speaking, is on the "borderline" be- 
tween heaven and hell. The permission to make intercession 
in such borderline cases, and then in accordance with the 
conditions stated above, would not amount to a violation of 
justice, but may in fact be regarded as a manifestation of 
divine mercy and as a bestowing of honor on those who are 
allowed to make intercession. 

See also: ANGEL. 

INTEREST 

Arabic: riba. 

Riba literally means "increase, increment, addition." 
As a technical term it is usually explained as: a fixed incre- 
ment that a creditor receives from the debtor on the capital 
he has loaned to the latter for a certain period of time. In 
30:39 the word is used for the capital that is lent for the 
purpose of taking interest on it. The Qur'an forbids the 
taking of interest (2:278: 3:130; also 4:161). It contrasts 
interest on the one hand with sadaqah (q.v.), saying that 
God causes sadaqah to "grow and prosper" but "smothers" 
interest (2:276), and on the other hand with the profit made 
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in business (2:275), this profit, as against interest, having 
been earned in a legitimate manner. 

2:275 describes the psychology of the interest-charging 
money-lender: love of interest makes him crazy, so that on 
the day of resurrection he will appear to have been touched 
by the devil and, as a result, to have lost his senses. 

See also: SADAQAH; ZAKAT. 

IQTISAD See MODERATION 
IRON 

Arabic: hadtd. 

in 57:25 ("And We sent down iron, which carries great 
power and [other] benefits for people") "iron" means "power, 
might"; to be more specific, it means political power and 
military might, since the basis of such power or might is 
iron, i.e. weapons made of iron. Since physical force can be 
an important means of establishing justice and equity on 
earth, iron, as a symbol of that force, is potentially a bless- 
ing. It is for this reason that, though extracted from the 
earth, iron is described in the verse as having been "sent 
down" by God. The blessing of iron, like other blessings, ul- 
timately comes from God, and the words "sent down" point 
to the source of the blessing. The "other benefits" of iron 
are the social and civilizational uses of iron. 

IRTIDAD See APOSTASY 

ISLAM 



I. Meaning. The word "Islam" (properly, "Islam") 
has the twin meanings of "submission" and "peace." "Sub- 
mission" means submission to God, and it is total and un- 
conditional submission that is signified. "Peace," too, is to 
be construed in a comprehensive sense: peace in personal 
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life and peace in social life. The two meanings are intercon- 
nected in that submission to God is supposed to result in 
peace in the life of the individual and in that of society. 

II. Islam, Perennial and Historical. Historically 
speaking, Islam is the name of the religion that made its ad- 
Vent in Arabia 1400 years ago and is associated with 
Muhammad, and the word is used in this sense in, e.g., 5:3; 
9:74; 49:17. But the other revealed religions were also "Is- 
lam" in that they, too, embodied the idea of submission-cum- 
peace; thus Abraham and other prophets are described as 
being the followers of Islam (2:128, 131-133; 3:67; 12:101). 
From this point of view, historical Islam becomes only the 
latest manifestation of perennial Islam. The two meanings 
are so blended in the Qur'an that sometimes (e.g. 3:19, 85) 
it becomes difficult to decide which meaning is primarily in- 
tended, or whether only one meaning is intended. In some 
verses (e.g. 3:83) the whole universe is described as muslim 
(see below), in the sense that it "obeys" or "submits" to God. 
The implication of such verses is that man, too, should sub- 
mit to the God Who is obeyed by the whole universe. 

m. Beliefs, Rituals, and Code of Conduct. Islam is 
a set of beliefs, a set of rituals, and a code of conduct. 

1. Beliefs. The fundamental Islamic beliefs are three: 
belief in the oneness of God (see Allah; monotheism), belief 
in the hereafter (q.v.), and belief in prophecy (q.v.) A Mus- 
lim is also required to believe in angels (see angel) and in all 
heavenly scriptures (see kitab). 

2. Rituals. There are four principal rituals: salat 
(q.v.), zakat {q.v.), sawm (see fasting), and hajj (see 
pilgrimage). 

3. Code of Conduct. Islam lays down a code of con- 
duct for man's life. The Qur'an contains prescriptions deal- 
ing with the various spheres of human life, social, political, 
economic, legal, and moral, which have been discussed in 
various articles in the present work. 

IV. Iman and Islam. What is the relationship be- 
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tween iman ("faith" [q.v.]) and Islam? From a literal point 
of view, iman stands for "assent, admission, acknowledg- 
ment," and "Islam" for "compliance, capitulation, 
obedience." As such, the locus of iman is the heart, whereas 
the locus of "Islam" is one's whole physical and spiritual 
being, and to be a "Muslim" (active participle from "Islam") 
signifies not only making acknowledgment in one's heart but 
also giving proof of that acknowledgment through one's con- 
duct. As such, "Islam" is more general and comprehensive 
than "iman. The Qur'an, however, uses the two words some- 
times as if they were synonyms (as in 10:84 and 51:35-36) 
and sometimes as if they were different (as in 49:14). The 
Qur'an, it seems, recognizes them as formally different but 
otherwise integrally related to each other. 
See also: DIN; FAITH. 

ISRAF See EXTRAVAGANCE 

ISTIBAGH See HUE OF GOD, THE 

ISTIFA' See ELECTION 

ISTIKBAR See PRIDE 

ISTIQSAM BI L-AZLAM See DIVINATION 

ISTIWA' C ALA L- C ARSH See THRONE 

I C TIKAF See FASTING 

IZAGHAH See SEALING 
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JAHANNAM See HELL 

JAHILIYYAH See AGE OF IGNORANCE 

JALD See FLOGGING 

JAM C BAYN AL-UKHTAYN See MARRIAGE 

JANNAH See HEAVEN 

JAR AL-JUNUB, AL- See NEIGHBOR 

JAR DHU L-QURBA, AL- See NEIGHBOR 

JAZA' See RECOMPENSE 

JIBT 

Jibt literally means "a thing of no use," and is used of 
idols, soothsayers, magicians (see magic), and so on. To 
believe in jibt (5:51), therefore, is to believe in powers and 
agencies that, according to the Qur'an, lack reality or sub- 
stance. A rough English equivalent would be "superstition." 

See also: MAGIC. 
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JIHAD 



I. Meaning and Forms. The literal meaning of jihad 
is "to strive." Technically, jihad is oivy endeavor that is 
made to further the cause of God, whether the endeavor is 
positive (e.g. promoting good) or negative (e.g. eradicating 
evil) in character, takes the form of social action or private 
effort, involves monetary expenditure or physical struggle, 
or is made against the enemy without or the enemy within 
(i.e. against "the bidding self [q.v.]). The reduction of jihad 
to "war" is thus unjustified, though war is an important 
form of jihad, and a number of Qur'anic verses about jihad 
(e.g. 8:74, 75; 9:44) refer primarily to fighting. The com- 
prehensive nature of jihad is evidenced 03' such verses as 
29:69: "Those who strive in Us [ = Our way], We guide them 
to Our ways." When jihad takes the form of war, it is 
known as qital ("fighting"). 

II. Jihad in the Way of God. One's jihad should be 
"in the way of God" (5:35; 9:41), i.e. one should engage in 
jihad with the sole purpose of pleasing God and not with the 
aim of winning personal or national glory. The expression 
also implies that one's personal attachments, business inter- 
ests, etc., must not prevent one from undertaking jihad 
(9:24), for the cause of God must take precedence over all 
other causes. Furthermore, it is not enough simply to 
"strive" but to strive to the utmost. 22:78 says, "Strive in 
the way of God to the best of your ability [literally, the way 
the striving should be done]." Those who strive in the way 
of God, putting at stake their lives and their wealth may ex- 
pect to receive the mercy of God (2:218), and shall have a 
greater reward than those who "sit back" (4:95). Willing- 
ness to fight in the way of God marks a true believer (8:74, 
75; 49:15) off from an unbeliever (see disbelief) and a 
hypocrite (see the hypocrites; 9:44, 86). , 
See also: CIVIL WAR. 
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I. Nature and Constitution. The jinn are an order 
of creation with fire as their constitutive element (7:12; 
15:27; 38:76; 55:15). They have extraordinary powers; one 
of the jinn in Solomon's court offered to bring the throne of 
Queen Sheba before Solomon could blink his eyes (27:39). 

II. Morally Responsible Beings. As is clear from 
S. 55, the jinn are, like humans, morally responsible beings; 
like humans, they possess freedom of the will and will be 
recompensed for their actions in the hereafter (q.v.). Ac- 
cording to S. 72 (which bears the name Jinn), there are good 
jinn and evil jinn (vs. 14). 6:130 suggests that, like 
humans, the jinn have their own prophets (see prophet), 
whose message they are supposed to accept and follow. 

HI. Relationship with Human Beings. The Qur'an 
specifies (18:50) that Satan (q.v.) was a jinn. By refusing to 
bow to a creature of dust, he disobeyed God and became 
"one of the disbelievers." Expelled from heaven (q.v.), he 
swore revenge: he would make a relentless effort to mis- 
guide man (7:16-17; 15:39; 17:62). Satan and his followers 
thus attempt to mislead men; obviously they could do so 
only by establishing some kind of contact with men. And 
since the jinn have extraordinary powers, evil men, too, are 
keen to seek their help in thwarting the truth (72:6). Every 
prophet has been opposed by evil jinn and humans (6:112), 
but God protects prophets against the satanic horde (22:52). 
There are thus limits to what humans and jinn can ac- 
complish through collaboration; they cannot, for example, 
produce the like of the Qur'an v (17:88; see Qur'an). But 
foolish men have often regarded the jinn as possessors of 
knowledge of the ghayb (see the phenomenal and non- 
phenomenal realms; 34:14), and have even worshipped them 
(34:41). 

See also: ANGEL; EVIL; PHENOMENAL AND NON- 
PHENOMENAL REALMS, THE; PROPHET; SATAN. 
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JUSTICE 



Arabic: c adl, gist. 

The Qur'an upholds justice as an absolute value: "God 
commands [the doing of] justice . . ." (16:90). 5:8 says: 
"Hostility toward a people must not induce you to be unjust 
[toward it]; be just; [for] that is closer to piety [q.v.Y (see 
also 4:58; 5:42; 49:9). 

4:3 says that if one has more than one wife, one must 
treat all of them fairly, otherwise have one wife (see also 
4:129). 

See also: INIQUITY. 
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KA C BAH 

The Ka°bah, a cube-like structure ("Ka c bah" and 
"cube" are etymologic ally related) in the city of Makkah. is 
the principal sanctuary of Islam and the center of activity 
during the annual pilgrimage (q.v.). 

See also: ANCIENT HOUSE, THE; PILGRIMAGE; 
SACRED MOSQUE, THE. 

KABIRAH See MAJOR SIN AND MINOR SIN 

KAFFARAH See ATONEMENT 

KHALIFAH See CALIPH 

KHAMR See GAME OF CHANCE AND WINE 

KHATAM AN-NABIYYIN See SEAL OF THE 
PROPHETS, THE 

KHATM See SEALING 

KHAYT AL-ABYAD, AL- See WHITE STREAK, THE 

KHAYT AL-ASWAD, AL- See WHITE STREAK, THE 
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KHIYANAH See BREACH OF TRUST 

KHUL C See DIVORCE 

KITAB 

I. Meanings. Kitab (pi. kutub) has a number of 
meanings. 

1. Scripture or revealed book: 2:177, 285; 3:79; 
4:136. 

2. Authoritative document: 37:157. 

3. Record, that is, the book that contains a complete 
record of everything (6:59; 50:4)— also called the Preserved 
Tablet (q.v.: 85:22). 

4. Deed-scroll {q.v.). 

5. Decree, that is, a decision made by God (8:68). 

6. Law or injunction (2:235; 98:3). 

7. Letter or epistle (27:28, 29). 

Sometimes the word oscillates between two or more 
meanings, as in 66:12, where it may belong to (1) or (6) or 
both, or as in 34:44, where it may belong to (1) or (2) or 
both. At any rate, all the meanings, including (5) and (6), 
are interrelated, the basic meaning of "something written" 
supplying the unifying link. 

n. Kitab as Scripture. The most important meaning 
of kitab, of course, is "scripture, revealed book." Kitab in 
this sense may include other meanings. Scripture takes the 
form of a message or epistle from God (6), is an authorita- 
tive document (2), and is a collection of divine prescriptions 
(5). Kitab often means the Torah (2:44, 85, 87, 101, 113, 
121; 3:23), which was the revealed Book before the Qur'an; 
in the expression "People of the Book" {q.v.) also, "the Book" 
is the Torah. In 2:2 the Qur'an is called "The Book." 

Belief in scriptures is one of the articles of Islamic 
faith (see faith). 

See also: DEED-SCROLL. 
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KUFR See DISBELIEF 
KURSl See THRONE 
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LA C NAH See CURSE 

LAW OF INHERITANCE See INHERITANCE, LAW 
OF 

LAWFUL AND THE UNLAWFUL, THE 

Arabic: halal ("lawful"); haram ("unlawful"); tahffl ("to 
declare something lawful"); tahrim ("to declare something 
unlawful"). 

L General. The "lawful" is that which a person may 
have or make use of; the food one may eat is "lawful," and 
the women a man may marry are "lawful." That which a 
person may not have or make use of is "unlawful." 

The Qur'an attaches great importance to the question 
of the lawful and the unlawful. It often discusses the sub- 
ject together with that of monotheism, implying that true 
belief in the oneness of God demands that man abide by 
God's commandments regarding what is lawful and what is 
not, and that God alone has the right to declare something 
lawful or unlawful. 

As a rule, the Qur'an, instead of providing a list of 
things that are lawful, enumerates things that are unlawful, 
by implication declaring the rest lawful. Hence the prin- 
ciple: everything is lawful and permissible unless there is an 
injunction to the contrary (see 6:119). The principle is sup- 
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ported by verses like 2:29, which says that God has created 
everything for man's use, and 2:168, which permits one to 
eat the good things of the earth. 

II. Details. The subject of the lawful and the unlaw- 
ful is a vast one, and reference to some of its aspects is 
made in other articles in this work. In the following 
paragraphs the subject is treated with reference to food and 
matrimony. 

1. Food. 5:96 declares sea animals lawful, and the 
general form of the declaration implies that sea animals are 
lawful food whether they are found dead and eaten or are 
caught live and then killed. 

With reference to animals of the land, 6:145 puts the 
following on the forbidden list: carrion, blood outpoured, 
swinefiesh, flesh of an animal slaughtered in the name of 
other than God. To these four things 5:3 adds another six, 
but these are only extensions of the four things mentioned in 
6:145. Thus munkhaniqah ("dead through strangling"), 
mawqudhah ("dead through hitting"), mutaraddiyah ("dead 
through falling"), natihah ("dead through butting"), and "the 
animal a predator has eaten of" are all extensions of "car- 
rion," while "the animal slaugthered at a nusub" (a "spot" 
or "place" consecrated to an idol [pi. ansab]; 5:3, 90) is an 
extension of "the animal slaughtered in the name of other 
than God." As for the lawful animals, their flesh may be 
eaten after they have been properly slaughtered. Proper 
slaughtering, called tadhkiyah (5:3) includes the taking of 
God's name, and only His name, over the animal (6:118). 
Animals may also be hunted for food, either with hunting in- 
struments (5:94) or trained animals (5:4). The animal killed 
by a hound is lawful food provided one has taken God's 
name over the animal and the hound has not eaten of the 
animal's flesh but has saved it for its master (5:4). 

Wine-drinking is prohibited (see wine and game of 
chance). 

5:5 allows Muslims to eat the food of the People of the 
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Book (q.v.). This, however, is not a permission to eat foods 
otherwise declared unlawful by the Qur'an. 

2:173 allows the eating of forbidden food in case of 
necessity (q.v.). 

2. Matrimony. 4:22-24 forbid a Muslim man to mar- 
ry the following women: 

a. Mother. 

b. Daughter. 
Sister. 

Paternal aunt. 
Maternal aunt. 
Brother's daughter. 
Sister's daughter. 
Mother by suckling. 

i. Suckling sister. 

j. Mother-in-law. 

k. Step-daughter (if she has been brought up by one 
and one has consummated marriage with her mother). 

1. Real son's wife. 

m. Two sisters (i.e. having two sisters in marriage at 
the same time; Arabic: jam bayn al-ukhtayn). 

n. Married woman, unless she is a war captive. 

The basic principle underlying the prohibition to marry 
these women is that one's relations with one's immediate 
female relatives— mother, daughter, and sister— should be 
based on pure kindred feelings and not on sexual love; this 
explains (a), (b), and (c). Women who are so closely related 
to one as to be virtually like one's mother, sister, and 
daughter are also unlawful; this explains (d) through (1). 
Having two sisters in marriage is prohibited because of the 
likelihood that jealousy will create feelings of hostility be- 
tween them. The principle underlying this prohibition finds 
an extension in Hadith, which forbids one to have in mar- 
riage, at the same time, a woman and her aunt, or a woman 
and her niece. 

Certain other extensions of the prohibition to marry 
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the women listed above may be taken to be understood, e.g. 
that it is unlawful to marry not only one's mother but also 
the mother of one's mother, and not only one's daughter but 
also the daughter of one's daughter. 

4:3 permits a Muslim man to marry up to four women 
at the same time, but stipulates that he must treat them 
equally and fairly, otherwise have one wife (see also 4:129). 

4:24 says that it is lawful for a man to marry women 
other than those described in 4:23-24, but stipulates two 
conditions for the validity of marriage with them: ihsan and 
dower (q.v.). Ihsan is "to take someone under one's care or 
protection," and the condition means that one should marry 
a woman with the intention of providing her protection on a 
permanent basis. In other words, marriage is an enduring 
relationship and so arrangements like temporary marriage 
are ruled out. 

2:221 forbids one to marry idolatrous women. 5:5 al- 
lows a Muslim male to marry a Jewish or Christian woman. 
A Muslim woman, however, is not permitted to marry any 
non-Muslim (see marriage). 

Having permitted marriage, the Qur'an forbids adul- 
ter} 7 (?-u.)- 

See also: DIVORCE; MARRIAGE; WINE AND GAME 
OF CHANCE. 



LAWH MAHFUZ See PRESERVED TABLET, THE 
LAYLAT AL-QADR See NIGHT OF DECREE, THE 
LAYY See DISTORTION OF SCRIPTURE 
LESSER PILGRIMAGE, THE See PILGRIMAGE 
LI C AN See DOUBLE SWEARING 
LIBAS See DRESS 
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MAGHFIRAH See FORGIVENESS 
MAGIC 

Arabic: sihr. 

I. Is Magic Real? S. 20 describes the contest be- 
tween Moses and Pharaoh's magicians. The magicians cast 
their ropes and sticks, and "the next moment it appeared to 
Moses as if their ropes and sticks were in motion" (vs. 66) 
The words "appeared ... as if suggest that magic does not 
alter phenomenal reality, but only affects one's perception of 
it. In other words, magic is illusion. 

But a few Qur'anic verses give the impression that 
magic may not be entirely without reality. In 2:102, satans 
(i.e. evil jinn [q.v.] and evil humans [see Satan]) are 
described as having developed the science of magic, which 
science the Israelites, in the period of their religious and 
moral decadence, avidly pursued (cf. Isa. 47:9, 12-13). Also, 
114:4 teaches one to pray for God's refuge against the evil 
of the "knot-tying women," or sorceresses. 

The apparent contradiction between 20:66 and 2:102 
is removed if we take illusion to be one of the ways in which 
magic achieves its effect. 7:116 says that, in performing 
their magic (called "trick" in 20:69), Pharaoh's magicians 
"cast a spell on the people's eyes." Like 20:66, it implies 



123 



Magic 

that not reality but one's perception of it is changed by 
magic. As for 114:4, it is not necessary to take it as proof 
of the reality of magic, for the verse may be a caricature of 
magicians at work. It may accordingly be said that much of 
what passes under the name of magic the Qur'an would 
regard as a hoax. Since it calls magic "disbelief (2:102). 
the Quran obviously forbids the practice of magic, 

n. Charge of Sorcery against Prophets. According 
to 51:52, one of the stock charges brought against prophets 
(e.g. Moses [7:109; 26:34; 40:24]: Jesus [5:110]) was that 
they were magicians or sorcerers. The charge referred to 
the miracles (see miracle) performed by the prophets (e.g. 
43:49), and was made by people in full knowledge of the fact 
that miracles are different in kind from magic (27:13). 

Muhammad, too, was called a sorcerer by his Makkan 
opponents (10:2). Since Muhammad performed no miracles, 
at least not in the sense in which the word is normally 
understood, what does the charge mean? 43:30 says that 
Muhammad's opponents rejected the "truth" by calling it 
sihr, and the next verse reports their demand that the 
Qur'an should have been revealed to one of the notables of 
Makkah or Ta'if. The two verses thus provide a clue to the 
answer: it was the Qur'an, with its great persuasive power, 
that was called "sorcery"; Muhammad, in other words, was 
regarded as composing a discourse that "spellbound" his lis- 
teners and had a "magical" effect on them. 

See also: JTBT; MAJOR SIN AND MINOR SIN; 
MIRACLE. 

MAHRUM See NEEDY, THE 

MAJOR SIN AND MINOR SIN 

Arabic: kabirah ("major sin"; pi. kaba'ir); saghirah 
("minor sin"; pi. sagha'ir). 

I. Distinction. The Qur'an divides sins into two 
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broad categories, major and minor. Although it nowhere 
provides detailed lists of the two types, the Qur'an makes it 
sufficiently clear what sins it would place in which category. 
Generally speaking, all those acts which have been explicitly 
declared by the Qur'an (and the Sunnah) to be unlawful, 
have been threatened with grave punishment in this world 
or in the next, or in both, and constitute an open defiance of 
the Islamic religion or a flagrant violation of a religious com- 
mandment would be major sins, other sinful acts being mi- 
nor sins. 

II. Types of Major Sins. Major sins themselves may 
be divided into several types. The following categorization is 
adapted from GhazaU. The worst of all major sins are ob- 
viously disbelief (q.v.) and idolatory (q.v.). Next in gravity 
are acts which constitute offenses against life and against 
the institution of the family, which guarantees the perpetua- 
tion of the human race; such acts are murder (5:32), adul- 
tery (q.v.), and homosexuality (7:80; 27:54; 29:28; 33:30). 
The next category consists of acts of wrongful appropriation 
of property, and these are: theft (5:38), usurping the proper- 
ty of orphans (4:10), and receiving interest {q.v.; 2:278- 
279). A final category of major sins would include wine- 
drinking (see wine and game of chance), false allegation of 
unchastity (q.v.), practice of magic {q.v.; 2:102), and fleeing 
from the battlefield (8:16). According to Hadith, bearing 
false witness and being undutiful to one's parents are also 
major sins. 

III, Intention. While it is possible to make a formal 
distinction between major and minor sins, the intention with 
which a sinful act is committed may change the status of 
that act. For even a minor sin, if committed with the inten- 
tion of defying God or making a mockery of religious com- 
mandments, becomes a major sin because it then constitutes 
a challenge to the sovereignty of God. In general, however, 
the distinction between the two types of sins holds, and 4:31 
says that if one avoids the major sins, God will forgive him 
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his minor sins (see also 42:37; 53:32). 
MALAK See ANGEL 
MAN 

Arabic: insan. 

1. Origin of Man. Like everything else in the 
universe, man was created by God. The heavens and the 
earth existed before man was brought into being, and so did 
angels (see angel) and jinn {q.v.). The first man was Adam 
(Arabic: Adam), the name referring to the "terrestrial" na- 
ture of man, and that in two senses: first, earth is the con- 
stitutive element of man, and, second, in the whole universe 
it is the earth that is the natural place for man to inhabit 
and is ideally suitable for the development of his physical, 
mental, and spiritual faculties (see 2:36). 

II. Distinction of Man. 51:56 describes c ibadah — 
worship of God (see worship)— as the purpose of the creation 
of man (and of the jinn). But man, instead of being forced to 
worship or offer obedience to God, has been left free to make 
his choice between obedience and disobedience (see freedom 
and determinism). In other words, he has been given 
freedom of the will. Here a question arises. According to 
the Qur'an, angels and jinn are also "rational" beings and, 
as such, possess freedom of the will. What, then, was dis- 
tinctive about man? Angels, although they could disobey 
God if they so willed, are so pure of nature that in practice 
they do not disobey Him (see 66:6). The jinn not only can 
disobey God, they have a history of disobedience to God; 
Satan (q.v.) was & jinn (18:50). It appears, however, that 
the jinn possessed only a limited amount of freedom, and 
that man was the first to be endowed with a great amount 
of it, enough freedom for him to deserve the title of the 
"caliph" (q.v.) of God. As such, the creation of man 
represented the greatest experiment the universe was ever 
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to witness. Man being the chief protagonist in this drama, 
the heavens and the earth were made subject to him (31:20; 
45:13; see nature) and the angels and jinn were both com- 
manded to prostrate themselves before man. Man was thus 
given a position of preeminence in the scheme of things 
(17:70), and it was against this position that Satan 
protested (17:62). 

III. Nature and Psychology of Man. Morally, man is 
capable of telling good from evil and choosing the one over 
the other. God has given him a sense of what is good and 
evil (91:8; see covenant fitrah), thus leaving him free to 
work out his own destiny. Essentiallj', man is disposed 
toward good, though Satan's successful deception of him in 
Eden showed that man has his weak points: false hopes and 
promises can lure him, and his base desires (see hawd) and 
wishful thinking can be exploited bj' his enemy. But his vul- 
nerability is offset by his ability to mend his ways. Adam, 
after he had sinned, sought forgiveness and was forgiven 
(2:37). Incidentally, since Adam was forgiven by God, man 
is not regarded as laboring under any original sin. 

Intellectually, man is capable of distinguishing be- 
tween truth and falsehood. He is capable of rational action, 
and, in presenting its message before him and urging him to 
accept it, the Qur'an makes repeated appeals to human 
reason (2:73, 164, 242; 3:118; 13:4; 16:12, 67; 21:10; 
23:80; 24:61; 30:28; 45:5; 57:17). 

Temperamentally, man is liable to become somewhat 
smug and impatient. If he becomes affluent, he seldom 
gives thanks, taking his good fortune for granted, though he 
is quick to fret and complain if he falls on hard times (10:12; 
11:9; 17:67, 83; 39:8, 49; 42:48; 70:19-21; 100:6). Pride 
makes him contentious (18:54). There is in him an element 
of recklessness. When he is threatened with punishment for 
disobedience, he arrogantly asks for the punishment to be 
precipitated (17:11; 21:37). Forgetting his lowly origin 
(75:37), he often becomes rebellious and denies the truth 
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(16:4; 36:77). But these statements should not be construed 
to mean that the Quran is pessimistic about man. Qur'anic 
criticism of man is frequently criticism of a certain group of 
people, e.g. the Makkan opponents of Muhammad. This is 
borne out by the fact that the Qur'an often draws exceptions 
to the type of statements cited above, a good example being 
70:22-34. The essential Qur'anic view of man is that he is 
a being with opposing tendencies (see the bidding self; the 
censorious self), and that he has the ability to understand, 
and control, the dialectical relationship that exists between 
these tendencies. 

See also: BIDDING SELF, THE; CENSORIOUS 
SELF, THE; FITRAH; FREEDOM AND DETERMINISM; 
NATURE. 

MANIFEST PROOF 

A manifest proof is one that establishes the truth in an 
unmistakable way; it can take the form of a scriptural state- 
ment, a piece of reasoning, or a miracle performed by a 
prophet. Several words are used: 

1. Bayyinah. A bayyinah is a "distinctly clear proof." 
A prophet, having perceived the truth in its indubitable 
form, is in possession of a bayyinah (6:57; 11:17, 28, 63, 
88), and it is bayyinat (pi. of bayyinah) that he presents 
before his people (6:157; 5:32; 7:73, 85, 105; 35:25), 
though, unfortunately, the latter's stubbornness makes 
them deny the undeniable and develop differences with 
regard to the truth (2:203; 3:105; 10:13; 40:22; 98:4). In 
47:14 the word is used of conscience: the voice of conscience 
is clear and unmistakable for those who would heed it. 

2. Burhan. A bayyinah, despite its clarity, may be 
disregarded by one who is presented with it, but not so a 
burhan, which compels attention, though one may still reject 
it out of pride or obstinacy. Moses, when he was sent to 
Pharaoh, was given two burhans, those of turning his staff 
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into a serpent and turning his arm completely white upon 
drawing it out of his bosom (28:31-32). In 12:24 the word 
burhan is used for the compelling power that the conscience 
of a good man has over him; Joseph is saved from commit- 
ting adultery by a burhan "he saw from his Lord" (12:24; 
cf. bayyinah in 47:14). Those who claim that one must be 
either a Jew or a Christian in order to achieve salvation are 
asked to present a burhan in support of their belief (2:111), 
as are those who worship deities other than God (21:24; 
23:117). 

3. Sultan. A sultan is a decisive proof that renders 
one's opponent completely helpless. Etymologically, the 
word may have, besides the well-known meaning of "over- 
whelmingness," the additional meanings of "hugeness" and 
"sharpness." A sultan thus may be described as a proof 
that is complete and "cuts through" opposition. When 
Solomon demands that the hoopoe present a sultan for its 
absence (27:21), he wants a complete explanation that "cuts 
off" all objections; such an explanation he does receive 
(27:22-24). The Idolators (see idolatry') are asked to present 
a sultan in support of their beliefs (10:68; 18:15). 

MANN See CONDESCENSION 

MANN AND SALWA 

Mann was the dew-like substance that dropped on 
earth for the Israelites during their wanderings in the 
desert, and constituted, together with salwd or quail, the 
supply of food for them. The provision of mann and salwd 
was one of God's special favors to the Israelites (2:57; 
7:160; 20:80). 

MANSAK See SACRIFICE 
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Arabic: nikah 

I. General. Islam sanctions, promotes, and protects 
the institution of marriage. Marriage constitutes the 
legitimate foundation of the family, and the family is the 
means of perpetuating the human race (16:72). 30:21 
describes the purpose of marriage as sukun, which implies 
both sexual gratification and mental peace (see also 7:189). 
According to the same verse, the true foundation of mar- 
riage is "love and compassion." 

24:32 encourages society to marry off the unmarried, 
including male and female slaves. A man who cannot mar- 
ry a freewoman may marry a Muslim female slave (see 
slavery; 4:25). 

Having established the institution of marriage on a 
firm footing, the Qur'an strictly forbids adultery (q.v.). 
2:102 condemns those who seek to destroy the institution of 
marriage by trying to effect separation between husband 
and wife. 

II. Betrothal, Polygyny, Marriage with non- 
Muslims. Marriage is preceded by betrothal. It is forbid- 
den to make a formal proposal to a widow who is completing 
her waiting period (q.v.; 2:235). 

4:3 allows polygyny, limiting to four the maximun 
number of wives one may have at one time, and further 
stipulates that one must treat all one's wives justly and 
equally, otherwise have only one wife (see also 4:129). 

2:221 forbids Muslim men and women to marry 
"idolaters" (see idolatry). 5:5 allows a Muslim man to mar- 
ry a female member of the People of the Book (q.v.), but a 
Muslim female maj r not do so (see the lawful and the unlaw- 
ful), as the prohibition against marrying "disbelieving" and 
"idolatrous" men (2:221; 60:10) is in this case understood to 
apply to all non-Muslims. 

III. Marriage— More than a Contract. Technically, 
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marriage is a contract ( c uqdat an-nikdh ["knot or bond of 
marriage"]; 2:235, 237) between two parties. As such, it is 
not indissoluble. At the same time, marriage is more than a 
contract, for it involves a serious moral commitment; it is a 
"strong pact" or "firm covenant" (4:21). Another word used 
for marriage is ihsan (4:24, 25; 5:5), the "protection" a man 
offers to a woman on a permanent basis. This, too, makes 
marriage more than a contract. 

IV. Rights and Obligations of Spouses. The rights 
of one spouse are the obligations' of the other. The spouses 
have similar rights, though the man, being the head (qaw- 
warn ["caretaker, manager"]) of the family unit, and being 
responsible for, among other things, the maintenance of the 
wife (2:228), has "a degree above" the woman (4:34). The 
man has the right to expect obedience from his wife (4:34), 
and, if she is disobedient, may take a series of actions 
against her (see nushuz). He must treat his wife with kind- 
ness (4:19). If he has more than one wife, he must treat 
them fairly (see above). Upon marrying a woman, a man 
must pay her dower (q.v.). And, upon divorcing one's wife, 
he must make financial compensation for the hurt or 
damage done by the severance of relations (2:241) and not 
prevent her from marrying another man (2:232). Generally 
speaking, the relations between husband and wife should be 
governed by considerations of love and kindness (30:21), and 
peace and harmony (4:128). Husband and wife are called 
"dress" to each other (see dress). 

See also: ADULTERY; DIVORCE; DOUBLE SWEAR- 
ING; DOWER; DRESS; FALSE ALLEGATION OF 
UNCHASTITY; LAWFUL AND THE UNLAWFUL, THE; 
NUSHUZ; OATH OF SEXUAL ABSTINENCE. 

MARTYRDOM See WITNESS 

MA C RUF See CUSTOMARY LAW; ENJOINING GOOD 
AND FORBIDDING EVIL 
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Mash c ar al-Haram 

AL- See 



SACRED 



MASJID AL-AQSA, AL- See DISTANT MOSQUE, THE 

MASJID AL-HARAM, AL- See SACRED MOSQUE, 
THE 



MAWQUDHAH 

THE 



See LAWFUL AND THE UNLAWFUL, 



MAWT See DEATH 

MAYSIR See WINE AND GAME OF CHANCE 

MEDIAN COMMUNITY, THE 

Arabic: ummah wasat. 

2:143 calls Muslims the "median community." The 
explanation usually given of the title is that the religion of 
Muslims, Islam, avoids the extremes of Judaism and 
Christianity— the "severities" of Judaism and the "laxities" 
of Christianity. But, taken in its context, the "median com- 
munity" may simply be interpreted as the community that 
sticks to the highway of religion— the "median path" (see the 
right pat h)— instead of wandering off into byways, that is, 
becoming involved in factionalism and sectarianism. As 
such, the title of "median community" is not only a preroga- 
tive, but carries with it a responsibility also— the respon- 
sibility to stay on the median path and guide others to it. 

See also: RIGHT PATH, THE. 

MEDIAN PATH, THE See MEDIAN COMMUNITY, 
THE; RIGHT PATH, THE 

MESSENGER See PROPHET 
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MILK AL-YAMIN See SLAVERY 
MINOR SIN See MAJOR SIN AND MINOR SIN 
MIRACLE 

I. Reality of Miracles. The Qur'an speaks of many 
miracles performed by prophets with the sanction of God or 
wrought by God through prophets. Abraham was thrown 
into a fire by a king, but the fire became "cool and safe" for 
him (21:68-69). Abraham was blessed with a son though 
his wife was past the age of childbearing (11:72), and 
Zechariah was similarly blessed (19:5-7). Moses confronted 
Pharaoh with "nine clear signs" (17:101), that is, miracles. 
Jesus' life was full of miracles. He was born without a 
father (19:20-21), spoke eloquently while still in the cradle 
(19:29-33), performed a variety of miracles (3:49), and was 
raised to the heavens by God (3:55; 4:158). 

These and other incidents related in the Qur'an leave 
no doubt that, according to the Qur'an, miracles are quite 
possible and have in fact occurred. The basic question the 
Qur'an seems to be posing in this connection is, whether 
God, Who gave the physical universe its laws, has, after es- 
tablishing those laws, lost the capacity to suspend, alter, or 
break those laws. In other words, the question of miracles 
cannot be decided in the abstract, but must be viewed in 
relation to the power of God. When Abraham's wife 
wondered how she could give birth at such an advanced age, 
the angels said, "Are you surprised at the ways of God?" 
(11:72-73; see also 19:8-9). 

H. Miracles and Magic. When Moses performed his 
miracles before Pharaoh, the latter called him a magician 
(10:76; 20:63; 26:34). Moses replied (17:102) that his 
miracles could not have been the result of magic, but were 
"eye-opening signs" (basd'ir) which could be shown only with 
the help of God. According to this verse, a miracle is self- 
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evidently different from a magical feat. That is why 
Pharaoh's magicians, when they saw Moses turn his staff 
into a serpent, acknowledged that it was no magical feat and 
prostrated themselves before God (7:119-122; 20:70; 26:46- 
48). The fact that they lost no time in making this ack- 
nowledgment indicates that a magician, more than anvone 
else, is in a position to distinguish between magic and a 
miracle and to testify that the source of a miracle, unlike 
that of a magical feat, is God and not a human being. 

m. When are Miracles Shown? Miracles are shown 
at the demand of a disbelieving or rebellious people. Skepti- 
cal peoples have frequently challenged prophets to perform 
miracles, though almost always they have persisted in their 
disbelief even after their demand has been met (17:59), for 
the demand is prompted not by a genuine desire to see the 
truth verified, but by complacent wickedness. 

IV. Qur'an as Miracle. Muhammad's opponents 
repeatedly asked him to show a miracle to prove that he 
*** a true prophet (6:8; 11:31; 17:90-93; 21:5). The 
Qur'an's reply to such demands was that the Qur'an is 
enough of a miracle (29:51: "Is it not sufficient for them 
that We have revealed to you The Book, which is recited to 
them?")— as are nature and history- and that miracles, 
which seldom convinced earlier nations, would not convince 
Muhammad's opponents (2:99, 118; 6:7, 25, 109: 17:59- 
54:2.) 

See also: HAWARI; MAGIC. 



MISERLINESS 

Arabic: bukhl. 

Miserliness is condemned. What is particularly con- 
demned is miserliness in spending of one's wealth in the 
way of God. In the hereafter, misers will be punished by 
means of their own wealth: the gold and silver they hoarded 
up m the world will be heated in the fire of hell and used to 
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brand their foreheads and sides (9:34-35; also 3:180). The 
Qur'an notes the psychology of a miserly person: being 
miserly himself, he wants others to be like him (4:37; 
57:24), so that he is not singled out for being the way he is. 
A rich but stingy person acts as if he has acquired his 
wealth by his own effort, whereas in reality all wealth is a 
gift from God (3:180; 4:37; 9:76). 

See also: EXTRAVAGANCE; MODERATION; 
SPENDING IN THE WAY OF GOD. 

MISGUIDANCE 

Arabic: daldL daldlah ("misguidance"); idldl ("to mis- 
guide). 

According to certain Qur'anic verses, God misguides 
whomever He likes, and no one can guide the one whom He 
has misguided (e.g! 4:88; 7:186; 13:33; 39:23). But such 
verses do not mean that God guides and misguides arbitrari- 
ly. What is meant is that certain people, through constant 
preoccupation with evil, render themselves unworthy of 
receiving guidance from God; they "ask for" misguidance, 
and God misguides them in order to punish them for their 
sins. When, at Mount Sinai, Moses and the seventy Is- 
raelite elders were "shaken up," Moses said to God, "This is 
but a trial from You, by means of which You misguide 
whomever Y'ou like and guide whomever You like" (7:155). 
That is to say, God guides those who remain steadfast in tri- 
als, proving themselves worthy of being guided, and He mis- 
guides those who, after failing the test, prove themselves 
unworthy of His guidance. 2:26, too, says that God guides 
or misguides whomever He likes, but clarifies the statement 
by adding that it is only the wicked whom He misguides (see 
also 14:27; 40:34, 74). 

See also: FREEDOM AND DETERMINISM; 
GUIDANCE. 
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MISKIN See NEEDY, THE 

MITHAQ See COVENANT 

MIZAN 

Mlzan (literally, "balance, scales") has the following 
meanings in the Qur'an: 

1. The principle of balance and symmetry that marks 
the structure of the universe (55:7). 

2. The criterion for distinguishing truth from false- 
hood and telling right from wrong. The word is used in this 
sense for the Qur'an in 42:17 and for previous scriptures in 
57:25. 

3. The scales that will be set up in the hereafter (q.v.) 
for the purpose of weighing the moral actions of men (7:8, 9; 
21:47; 23:102, 103; 101:6, 8). 

4. The giving of full measure (6:152; 7:85; 11:84, 85; 
55:9). 

MODERATION 

Arabic: qasd, iqtisdd. 

The Qur'an advises moderation in financial and other 
matters. 17:29 says: "Do not tie your hand around your 
neck [ = do not be stingy], nor stretch it out fully [ = do not be 
extravagant]." Luqman advises his son: "Be modest of car- 
riage" (31:19). And 17:110 says that, during salat (q.v.), 
the Qur'an should be recited in a voice that is neither too 
loud nor too low but is "in between the two." 

See also: EXTRAVAGANCE; MISERLINESS. 

MONK See MONASTICISM 
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Arabic: rahbaniyyah. 

57:27 calls monasticism an "innovation" and accuses 
its innovators of poorly acquitting themselves of the respon- 
sibilities associated with it. According to the context of the 
verse, all prophets propagated and endeavored to establish 
the religion of God and, if necessary, to fight to that end. 
Jesus was no exception to the rule, even though he did not 
get the opportunity to actually fight. Like Jesus, the fol- 
lowers of Jesus were specially blessed by God with kind and 
gentle hearts. But later Christians saw the loving-kindness 
of Jesus and his early followers as a justification for es- 
tablishing a full-fledged system of monasticism, thus com- 
mitting an excess. The Qur'an seems to be saying that 
monasticism came into being as a result of basically good in- 
tentions, but that it exceeded its proper limits; those who 
"invented" it suffered from an imbalance of outlook and 
gave themselves up to monasticism entirely, to the exclusion 
of other important obligations. For, 57:27 says, God had 
charged them not with practicing monasticism but with 
seeking His pleasure, which goal, the verse is implying, 
could have been accomplished without establishing a whole 
system of monasticism. 

As for monks (rukban; sing, rdhib), the Qur'an makes 
a distinction between them, praising those who humbly 
serve God and are free from pride and conceit (5:82), and 
criticizing those who are self-serving and wrongfully ap- 
propriate others' property (9:34). 

See also: HIBR; QISSlS; RABBANL 

MONOTHEISM 

Arabic: *tawfud. 

I, General. Tawhid ("oneness or unicity of God") is 
the Islamic monotheistic doctrine: There is no deity but God 
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(2:163, 255; 3:2, 6, 18, 62; 4:87, 171; 5:73; 6:19, 102, 
106; 14:52; 16:22, 51; 20:8, 14; 22:34; 23:116; 27:26; 
28:70, 88; 37:4). God is absolutely One; He has neither 
children nor partners (17:111; 23:91; 25:2). Tawhid con- 
stitutes one of the three principal doctrines of Islam, the 
other two being prophecy (q.v.) and the hereafter (q.v.), 

II. Original Creed of Mankind. According to the 
Qur'an, tawhid is the original creed of mankind, and one 
that prophets across the ages have sought to preach and 
revive (2:133; 16:2; 21:25). Noah called his people to 
tawhid (7:59; 23:23), and so did Hud (7:65; 11:50), Salih 
(7:73; 11:61), Shu c ayb (7:85; 11:84), and Muhammad 
(7:158; 9:129; 18:110; 21:108; 41:6). 

III. Evidence of Tawhid. No one may partake of the 
deity of God since only God is the Creator, Lord, and Main- 
tainer of the heavens and the earth (27:60-61; 35:3; 40:62; 
43:87), has all the power and authority (2:107; 3:26, 189; 
5:17, 18, 40, 120; 24:42; 42:49; 57:5; 85:9), has the power 
to give life and cause death (44:8), listens to the calls of 
those in distress, delivering them from their trouble (10:22- 
23: 17:67; 27:62-63), guides men through the "darknesses" 
of land and sea (6:63, 97; 27:63), and provides them with 
sustenance (10:31; 27:60; 35:3). 

Evidence of tawhid is to be found not only in external 
nature, but in man's own being as well; at times of crisis, 
man forgets all those he has set up as partners to God and 
calls upon the One God (see covenant, idolatiy). 

TV. Behavioral Dimension. Tawhid is supposed to 
have certain behavioral manifestations. For it is not simply 
belief in God on a doctrinal level, it is also behavior in ac- 
cordance with the demands of that doctrine. Thus, 
sovereignty and power belong to God alone (6:57, 62; 12:40, 
67), and he who passes judgments in accordance with the 
law of other than God commits great wrong (5:44, 45, 47). 
Also, God has caused all human beings to descend from a 
single pair of human beings (4:1); the oneness of God implies 
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the oneness of humanity and entails responsibilities toward 
the other members of society. The doctrine of tawhid is thus 
the basis of Islamic social humanism. 

See also: ALLAH; DIN; IDOLATRY. 

MOTHER CITY 

Arabic: umm al-qurd. 

Makkah is called the "mother city" (literally, "mother 
of cities") in 6:92 and 42:7 because, both politically and 
religiously, it was the hub and omphalos of Arabia. Accord- 
ing to the two verses, Muhammad was raised as prophet "so 
that he may warn the [people of the] mother city and those 
around it."" The verses imply that prophets are raised in 
areas which are nerve centers in a land and are crucial from 
the viewpoint of bringing social change. 

See also: SANCTUARY OF PEACE, THE. 

MU'ALLAFAT AL-QULUB See ZAKAT 

MUBASHSHIR See GIVER OF GOOD TIDINGS 

MUBAYA C AH See OATH OF ALLEGIANCE 

MUHAJARAH See EMIGRATION 

MUHARABAH See FIGHTING AGAINST GOD AND 
HIS PROPHET 

MUHAYMIN See QUR'AN 

MUHKAMAT See QUR'AN 

MUKATABAH See SLAVERY 

MUNAFIQ See HYPOCRITES, THE 
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Mundhir 
MUNDHIR See WARNER 

MUNKAR See ENJOINING GOOD AND FORBIDDING 
EVIL 

MUNKHANIQAH See LAWFUL AND THE UNLAW- 
FUL, THE 

MUSLIM See DlN; ISLAM 

MUTARADDIYAH See LAWFUL AND THE UNLAW- 
FUL, THE 

MUTASHABIHAT See QUR'AN 

MUTUAL CURSING See DOUBLE SWEARING 



N 



NABI See PROPHET 

NADHIR See WARNER 

NADHR See VOW 

NAFS AL-AMMARAH, AN- See BIDDING SELF, THE 

NAFS AL-LAWWAMAH, ALr See CENSORIOUS 

SELF, THE 

NAFS AL-MUTMA'INNAH, AL- See CONTENTED 
SELF, THE 

NAJWA 

Najwa (or tanaji) is "confidential talk, private conver- 
sation, secret deliberations." While najwa may have a posi- 
tive or neutral connotation (19:52: on Mount Sinai, God 
spoke with Moses "in confidence"; 12:80: Joseph's brothers, 
on seeing that Benjamin had been detained by the Egyptian 
authorities, moved aside in order to discuss the matter 
privately), the word is often used in the Qur'an with the 
negative meaning of "conspiracy." 17:47 warns Muham- 
mad's opponents, saying that God knows about their najwa 
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Najwd 

which is aimed at preparing schemes to thwart Muhammad 
(see also 4:114; 9:78; 21:3; 43:80). When Moses 'rebuked 
Pharaoh, Pharaoh and his courtiers held najwd in order to 
devise a cunning scheme against Moses (20:62). 

Najwd is one of the main themes of S. 58. The surah 
criticizes the Hypocrites (q.v.) for starting a whispering cam- 
paign among the Muslims in order to vilify Islam and dis- 
credit the Prophet. Vs. 7 warns them that God is aware of 
their secret conferences; vs. 8 lays bare the evil objectives of 
their najwd; and vs. 9, addressing the Muslims, says that 
their own najwd should be to promote good; vs. 10, again 
speaking of the Hypocrites, says that their najwd is inspired 
by Satan (q.v.). Vs. 12 of the surah enjoins the giving of 
sadaqah (q.v.) before holding najwd with the Prophet. The 
injunction was aimed at preventing the Hypocrites from 
wasting the Prophet's time; eager to remain in the good 
graces of the Prophet and malign others in his eyes, the 
Hypocrites often sought private audience with him. Vs. 13 
repeals the injunction of paying the sadaqah, presumably be- 
cause the objective envisaged in vs. 12 had been achieved. 

NASI' See INTERCALATION 

NASKH See ABROGATION 

NATIHAH See LAWFUL AND THE UNLAWFUL, THE 

NATURE 



Two main points are made about nature. First, nature 
(or the universe, with everything it contains— "whatever is 
in the heavens and in the earth" [31:20; 45:13]) has been 
"subjugated" (taskhir) for man (14:32; 16:12, 14; 22:65; 
31:20; 45:12-). That is to say, man has been given the 
power and ability to study it, discover its laws, and control 
it, thus harnessing it for his use and benefit. Second, nature 
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with all its plenitude constitutes a "sign" (ayah [q.v.]), or 
rather a multitude of signs (2:164; 3:190; 10:5-6; 12:105; 
13:3-4; 16:79; 36:33-42; 45:3-5; 78:6-16; 80:24-32). That 
is, it points toward God. The two points are obviously con- 
nected: subjugation of nature for man constitutes a great 
bounty of which God has made man the recipient, and it 
falls to man to recognize that and be grateful to Him, nature 
itself thus pointing to the source of the bounty. 

NATURE, HUMAN See FITRAH 

NECESSITY 

Arabic: idtirdr. 

2:173 aliows the eating of forbidden food, but lays 
down two conditions. First, in eating that food, one must 
have no intention of breaking the law, that is, one must 
remember that one is doing so out of necessity and not be 
secretly pleased at the opportunity of laying one's hands on 
the forbidden food. Second, one must eat only the amount 
necessary to save one's life or avert the emergency. The or- 
der in which the two conditions are stated— no intention of 
breaking the law, and eating only the necessary amount— is 
significant: even in a situation of emergency, the Qur'an's 
primary concern is maintaining the right ethical perspective 
on actions (see also 5:3). 

See also: COMPULSION; DISSIMULATION. 

NEEDY, THE 



Several words are used: 

1. Faqir. A faqir (pi. fuqard*) is one who is poor. The 
word is an antonym ^ ghan'i ("rich"), and so any person 
who lacks resources and is consequently in need is a faqir, 
irrespective of whether he begs for help or not (cf. sa'il, 
below). Fuqard' are entitled to a share in sadaqdt (see 
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sadaqah; 2:271), including zakat (q.v.; 9:60), and in the 
spoils (q.v.). 

2. Miskin. A miskin (pi. masakin) is one who, in addi- 
tion to being a faqir, also lacks the ability or means to make 
an effort to earn his living. Masakin may be supported out 
of the zakat fund, and also out of the spoils. 

3. Sa'il. A sa'il (pi. sa'ilun) is one who begs for help. 
The Qur'an seems to suggest that if a person begs for help, 
then one should help him if possible, and not make detailed 
inquiries as to whether he really needs assistance (2:177; 
51:19; 70:25; cf. faqir, above); if one cannot help him, one 
should at least not rebuke him (93:10). 

4. Mahrum. A mahrum (pi. mahrumun), as the word 
suggests, is one who was at one time fortunately situated, 
but was subsequently "deprived" of his wealth as a result 
of, for example, a business setback. One who is mahrum 
has a right to financial help from those who are well off 
(51:19; 70:25). 

See also: ORPHAN. 



NEIGHBOR 

Neighbors are of two kinds— relative (al-jar dhu I- 
qurba) and non-relative {al-jar al-junub). Both ought to be 
treated kindly (4:36). 

NIGHT OF DECREE, THE 

Arabic: lay lot al-qadr. 

I. Name and Identification. According to 97:1, the 
Qur'an was revealed on the Night of Decree (literally, 
"Determining"). 44:3 says that the Qur'an was revealed on 
a "blessed night," and the next verse describes this night as 
the one during, which important matters are decided 2:185 
says that the Qur'an was revealed in Ramadan (q.v.). From 
these verses it can be gathered that the Night of Decree 
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falls in Ramadan (according to some ahadith, in the last ten 
days of Ramadan), and that it is an important night in the 
divine calendar since important decisions regarding the 
world and its administration are reached in it. Since 44:4 
uses the word yufraqu, suggesting that matters are 
"decided" (literally, "distinguished") during that night, the 
word qadr in 97:1 should perhaps be translated "decree." 
Incidentally, the statements that the Qur'an was revealed 
on a certain night do not necessarily mean that the whole of 
it was revealed on that night; according to 17:106 (see also 
25:32) the Qur'an was revealed in portions over a long 
period of time. The statements therefore need only signify 
that the decision to reveal the Qur'an was made on that 
night, and that the first revelation was given on that night 
(see Qur'an). 

H. Significance of the Night. In view of the above, 
97:1 would signify that the revelation of the Qur'an is a 
momentous matter, and that the Qur'an is not to be taken 
lightly since it is part of the overall divine scheme. During 
the Night of Decree, Gabriel and other angels descend to the 
earth in order to carry out the commandments of God 
(97:4). Furthermore, the night guarantees complete peace 
and security that lasts until dawn (97:5), which implies that 
satans (see Satan) are placed under a heavenly curfew until 
daybreak. One implication of this verse in the larger 
Qur'anic context is that the Qur'an is not to be confused 
with the discourse of a poet or a soothsayer, for soothsayers 
and poets present their discourse with the aid and abetment 
of evil jinn {q.v.) 7 but since the satanic host- including the 
evil jinn— are on that night placed under a heavenly curfew, 
they could not have interfered with the revelation that 
Gabriel brought from the heavens in that night. 

Being an important night in the divine calendar, the 
Night of Decree carries with it great blessings. For those 
who may seek its blessings (through worship and 
remembrance of God), this night is "better than a thousand 
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years" (97:3), an expression that may be taken literally but 
may also be interpreted to mean numberless blessings. 

NIKAH See MARRIAGE 

NULLIFICATION OF DEEDS 



Arabic: habt al-a c mal. 

The word "deeds" in the phrase means "good deeds," 
and the phrase signifies that, just as good actions wipe off 
bad actions (11:114), so bad actions set good actions at 
naught and will fetch no reward in the hereafter. Good ac- 
tions which are performed, for instance, in a state of dis- 
belief (q.v.), idolatry (q.v.), or apostasy (q.v.) y or in defiance 
of God and His commandments will bear no fruit in the 
hereafter (2:217; 6:88; 9:17; 18:104-105; 33:19; 39:65; 
47:8-9, 32; see also 3:21-22; 7:147). Similarly, those who 
live for this world and have no thought for the next world 
will find that any good actions they might have performed in 
this world are of no use to them in the next (11:16). In cer- 
tain cases, good deeds may prove to be unfruitful even when 
performed in a state of belief. A Muslim who kills another 
Muslim on purpose will lose all his reward in the hereafter 
(4:93), as will a believer who conducts himself like a dis- 
believer (5:5). 49:2 warns Muslims to desist from showing 
disrespect to the Prophet, otherwise their actions will bear 
no fruit. 



NUSHUZ 



Literally, nushuz means "to rise up." Technically, it 
may be rendered as "intransigence" of a spouse. Depending 
on which spouse commits it, the intransigence may take a 
different form. 

h Nushuz as Disobedience by Wife. The wife's 
nushuz takes the form of "rebellion." The wife, that is to 
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say, challenges the husband's authority and openly defies 
him. The Qur'an considers this a very serious matter, and 
4;34 allows the husband to take three measures: (a) advice 
and instruction; (b) denial of conjugal rights; (c) physical 
chastisement. The three must be taken in that order, the 
second failing the first, the third failing the second. Also, 
"physical chastisement" must not be confused with "wife 
battering," something that is disallowed by the spirit of the 
Qur'an and forbidden by clear statements in Hadith. In- 
deed, Muslim jurists stipulate that a toothstick be used to 
strike the wife. 

II. Nushuz as Indifference by Husband. The 
nushuz of the husband takes the form of indifference. The 
relevant text here is 4:128. The pithy verse may be ex- 
plained as follows: If a wife senses that her husband is 
apathetic toward her or has lost interest in her (e.g. because 
of her sterility or chroninc illness), she should, in the inter- 
est of saving the marriage, try to reach a compromise with 
him by relieving -him of some of the obligations he is sup- 
posed to discharge toward her. At the same time, the verse 
appeals to the husband to be large-hearted and treat his 
wife justly and kindly regardless of how he feels towards 
her. 

See also; MARRIAGE. 

NUSUB See LAWFUL AND THE UNLAWFUL, THE 

NUSUK See SACRIFICE 
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OATH 

Arabic: half or hilf; qasam (pi. aqsam); yamin 
(pi. ay man). 

I. General. Barring oaths that are sworn thought- 
lessly and are neither meant nor taken seriously (2:225; 
5:89), one should feel responsible for the oath one has 
sworn; one must "guard" one's oath (5:89), i.e. try one's ut- 
most to fullfil it (16:91; also 4:33), and, in case one breaks 
it, make atonement (q.v.) for it (5:89; 66:2). One must not 
use the name of God in swearing an oath to do something 
improper or unlawful (2:224; 16:92, 94; see atonement). 

II. Legal Value. In certain situations an oath may 
have legal implications. One such situation is described in 
5:106-108. If death approaches one at the time of making a 
will (see bequest), one should have two "just" persons serve 
as witnesses, and the witnesses should swear a solemn oath 
that they shall report the truth; two non-Muslims may be 
taken as witnesses if Muslim witnesses are not available, as 
might happen during travel. If it is later discovered that the 
witnesses have sought to wrong one of the heirs by mis- 
representing the terms of the will, two persons from the 
wronged party may make a rejoinder on oath, in which case 
the testimony of the original witnesses will be invalidated. 
This check is supposed to induce the original witnesses to 
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bear true witness. 

The word yarriin in 9:12-13 is to be understood in the 
sense of political "commitment" or "pact." The verses refer 
to the pact between Muslims and pagan Arabs. According 
to them, the breaking of such an agreement by one party 
entitles the other to take action against it. 

HI. Oath as Pretense. The Qur'an criticizes the 
Hypocrites (q.v.) for swearing oaths by God in order to 
shield themselves from criticism and hide their nefarious 
aims (58:16; 63:2), and to convince the Prophet and the 
Muslims that they were on their side (5:53) and, if called 
upon to do so, would support them in battle (24:53). 

The Qur'an also criticizes the Makkans, who, before 
Muhammad was raised as prophet, had sworn that if a 
prophet were to arise among them, they would prove to be 
better believers than the People of the Book {q.v.; 35:42), 
but who, after Muhammad had announced his prophecy, 
began to ask for miracles (see miracle), saying that they 
would definitely believe if they were shown one (6:109). 

See also: ATONEMENT; DIVORCE; OATH OF AL- 
LEGIANCE; OATH OF SEXUAL ABSTINENCE; OATH- 
MONGER. 

OATH OF ALLEGIANCE 

Arabic: *bay°ah, mubaya c ah. 

In a critical situation the ruler of the Muslim com- 
munity may take an oath of allegiance from the members of 
the community as a sign of their commitment to a certain 
cause. When Muhammad made the Pact of Hudaybiyyah 
with the Makkans (628), the report that the Makkans were 
holding Muhammad's envoy hostage created a very critical 
situation, and Muhammad had the Muslims accompanying 
him pledge that they would not hesitate to lay down their 
lives if the occasion called for it. The Qur'an praises those 
who took the oath of allegiance on that occasion (48:18). 



Orphan 
OATH OF SEXUAL ABSTINENCE 

Arabic: ila'. 

Ild* is the oath of sexual abstinence taken by the hus- 
band. 2:226 lays down four months as the maximum allow- 
able period for ild\ after which the husband must either 
divorce his wife or break the oath. 

See also: DIVORCE. 

OATHMONGER 

Arabic: hallaf. 

68:10 advises Muhammad not to listen to those who 
swear oaths indiscriminately. The reference is to Quraysh 
leaders, who, unable to make a cogent case against the 
Prophet, swore to their followers that Muhammad was 
either a poet, a sorcerer (see magic), or a man possessed. 

By using the word mahin ("base, mean") along with 
hallaf f the verse explains the psychology of the people who 
swear oaths indiscriminately: being acutely conscious of the 
falsity of their claims, they swear oaths in order to fortify 
their claims against doubt or criticism. Lacking self-respect, 
they do not think their word will be taken at face value, and 
so they swear oaths in order to establish their credit. 

ORIGINAL SIN, THE See FORGIVENESS; MAN; 
REPENTANCE 



ORPHAN 

Arabic: yatim (pi. yatama). 

A Muslim community is responsible fot taking care of 
its orphans. The Qur'an criticizes the affluent Quraysh of 
Makkah for neglecting society's needy members (see the 
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needy), among them orphans (89:17). On several occasions 
the Qur'an mentions orphans along with parents and rela 
tives as those who deserve kind treatment (2:83, 215; 4:36) 
Orphans have a share in the community's wealth (2:177 
215; see also spoils). One of the marks of an Islamic com 
munity is that, in it, an orphan not only gets food, clothing 
and shelter, he also enjoys respect (89:17). That is to say 
not only does no stigma attach to him, he has a position of 
honor in society. According to 93:6, one of the blessings of 
God on Muhammad was that He found him an orphan and 
gave him refuge. The verse, incidentally, is another critique 
of the Makkan social set-up. 
See also: NEEDY, THE. 

OSTENTATION 

Arabic: tabarruj. 

The Arabic word comes from burj, which means "min- 
aret." Tabarruj thus means "to make oneself conspicuous 
like a minaret." In Qur'anic usage, tabarruj denotes decking 
oneself out in order to attract attention. Muslim women are 
instructed to avoid tabarruj, which is associated with the age 
of ignorance (q.v.; 33:33; see also 24:60). 

See also: AGE OF IGNORANCE. THE. 



PARADISE See HEAVEN 
PEOPLE OF THE BOOK, THE 

Arabic: ahl al-kitab. 

I. Meaning. "The People of the Book" are Jews and 
Christians. The "Book" is the Torah, which was the Book 
(q.v.) for Christians as well as for Jews. The phrase, while 
often used of Jews and Christians both (as in 3:65), is some- 
times used specifically of Jews (3:72; 4:153) or Christians 
{3:64; 4:171). The People of the Book are invited to believe 
in Muhammad and the Qur'an {3:110; 5:65); they are told 
that the Qur'an is an "objeetification" (tasdiq; see Qur'an) of 
the promises made in their scriptures with regard to the 
prophecv of Muhammad (.2:41, 89, 91, 97, 101; 3:3, 81: 
4:47; 5:46, 48; 6:92; 35:31; 46:30: 61:6). They are asked to 
judge in accordance with the Torah and the Evangel (5:47, 
68), which is usually interpreted by Muslim scholars to 
mean that the People of the Book should believe in the 
Qur'an since their scriptures point to the Qur'an (see 2:121, 
144, 146). 

II. Criticism of the People of the Book. The 
Qur'an contains some sharp criticism of the People of the 
Book. They are represented as being envious of Muslims, 
who had received divine revelation (2:105). They are ac- 
cused of disbelieving in Muhammad and the Qur'an (3:98), 
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of concealing parts of their scriptures (see distortion of scrip- 
ture), of "mixing" truth with falsehood (3:71), of holding ex- 
treme and untenable religious views (4:171; 5:77), of believ- 
ing only selectively in their scriptures (2:85), of confining 
salvation to followers of Judaism or Christianity (2:113) 
only, and of attempting to prevent people from converting to 
Islam'or reconvert people to disbelief (2:109; 3:72, 99). 

III. Two Types. While the Qur'an criticizes the People 
of the Book for their conduct, it does not contain a blanket 
denunciation of them. Rather, it carefully distinguishes be- 
tween those of them who are God-fearing, pious, and 
kindhearted (3:113) and those who are not. That is why it 
sometimes says that a "certain group*' from among them 
wishes to mislead Muslims (3:69), or that only some, and 
not all, of the People of the Book use double standards while 
dealing with those who do not belong to their ranks (3:75; 
see also 3:100). The Qur'an also instructs Muslims to argue 
with the People of the Book in a manner that is good 
(29:46), and, as is clear from 3:64, wants Muslims to reach 
a meeting ground with them in order to discuss with them 
issues of common interest. 

IV. Special Status. Furthermore, the Quran accords 
the People of the Book a special status, making a distinction 
between them and the Idolators (see idolatry')- Unlike the 
Idolators of Makkah, who were given only two options, those 
of accepting Islam or facing the sword, the People of the 
Book were given the option of jizyah ("poll-tax"; 9:29). Mus- 
lims are allowed to eat the food of the People of the Book, 
and Muslim men are allowed to marry Jewish and Christian 
women (see the lawful and the unlawful; marriage). The spe- 
cial status is explained by the fact that, in the eyes of the 
Qur'an, the People of the Book are, essentially, followers of 
a revealed religion and believers in the scriptures given by 
God. Instead of totally rejecting what they stand for, the 
Qur'an seeks to "correct" their beliefs and practices. 
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Phenomenal and Non-Phenomenal Realms 
PERSECUTION See FITNAH 
PERSEVERANCE 

Arabic: sabr. 

Sabr is "persistence, endurance, perseverance." As a 
Qur'anic term possessing religious value, it means: to per- 
severe in a good act with a view to achieving the pleasure of 
God (13:22), and to do so with belief and trust in God 
(16:42; 29:59). 

Sabr is an "act of constancy" (3:186; 31:17; 42:43; 
also 46:35; it typically involves facing danger or loss with 
resolution, as when life is threatened in battle or some other 
loss is imminent (2:155, 177), or when one is persecuted by 
the enemy (14:12). The Israelites were blessed by God on 
account of their sabr against their Egyptian oppressors 
(7:137). Job is praised as sdbir (active participle from sabr). 
Jacob is cited for his "excellent" sabr (12:18, 83), and 
Muhammad is instructed to practice similar sabr (70:5). 

But while sabr is most conspicuously displayed in 
times of hardship, it is not simply resolution shown in dif- 
ficult circumstances. 11:10-11 imply that sabr is also the 
name for the composed and dignified attitude one adopts in 
easy and favorable circumstances. 

The Qur'an presents sabr as a social virtue, that is, as 
a virtue that the members of the Muslim community should 
cultivate and help one another cultivate: "O those who have 
believed, practice sabr yourselves and [also] help one 
another practice it" (3:200; also 90:17; 103:3). 

PHENOMENAL AND NON-PHENOMENAL REALMS, 
THE 

Arabic: shahadah ("phenomenal realm"); ghayb ("non- 
phenomenal realm"). 

As a technical term, ghayb does not simply mean "the 
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unseen," but all those things which man, with his earthly 
limitations, has no means of gaining access to, unless, that 
is, God were to give him access to them. Perhaps a more 
adequate equivalent would be "the non-perceptible." Ghayb 
in this sense is the opposite of shahddah, which would then 
be the "phenomenal or perceptible realm." 

God has, and He alone has, complete knowledge of the 
phenomenal and non-phenomenal worlds (2:33; also 5:109, 
116; 6:59; 9:78; 10:20; 11:123; 16:77; 18:26; 27:65; 34:3, 
48; 35:38; 49:18). Man has no knowledge of the ghayb 
(6:50; 7:188; 11:31; 27:65; 52:41; 53:35; 68:47), though 
God may choose to reveal a part of the ghayb to prophets 
(72:26-27). 

In Arabian mythology, the jinn (q.v.) were believed to 
know the ghayb, and contact with them was supposed to 
give a soothsayer his power of clairvoyance and future- 
telling. This idea is refuted in the Qur'an. According to 
34:14, the jinn who served Solomon were deceived by 
Solomon's death. Solomon was supervising the work of the 
jinn, and he stood leaning on his staff. It was only when his 
staff, eaten away by worms, collapsed, causing Solomon to 
fall, that the jinn realized that he had been dead for some 
time. Had the3' possessed knowledge of the ghayb in any 
degree, the verse argues, they would not have continued to 
suffer the humiliation of laboring for Solomon after the lat- 
ter's death. (See also 72:8-9.) 

For "belief in the ghayb," see faith. 

See also: FAITH; WITNESS. 



PIETY 

Arabic: birr: taqwa. 

I. Birr. "Piety," the usual translation of birr, does 
not fully convey the spirit of the word. The verb barra 
means "to be true, loyal, dutiful," and is used in expressions 
meaning "to fulfill one's oath" and "to be dutiful and kind to 
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one's parents." In 2:44 birr gives the sense of faithfully car- 
rying out the commandments of religion, and in 2:177, 189 
it stands for true and genuine belief as opposed to empty 
ritualism and spiritless formalism. 

II. Taqwa. Taqwa literally means "wariness, 
restraint." As a technical term, it is often translated "piety, 
righteousness," but perhaps a better translation would be 
"God-mindedness" or "God-consciousness." 

Such examples of taqwa as keeping from evil actions 
(40:9) and curbing one's greed (59:9; 64:16) might suggest 
that taqwa is a negative virtue. In a sense this is true, and 
it is because this-is true that the Qur'an often mentions taq- 
wa together with a complementary positive virtue; it speaks, 
for example, of "those who have taqwa and do good deeds" 
(7:35; also 4:128, 129; 5:93; 16:128). But even though taq- 
wa has a negative character, its importance in the formation 
of character cannot be overemphasized. Since it is the foun- 
dation of good character, the Qur'an frequently gives it a 
more comprehensive signification, making it the sole requi- 
site of salvation (q.v.; 2:212; 3:15, 198; 4:77; 6:32; 12:109; 
13:35; 39:20, 73). 

PILGRIMAGE 

Arabic: hajj; c umrah. 
I. Hajj." 

1. General. Pilgrimage to the Ka c abah in certain 
specific days of the year— in Dhu 1-Hijjah, the last month of 
the lunar calendar— is called hajj. Every adult Muslim must 
perform it at least once in his lifetime provided he is physi- 
cally able, and has the financial means, to do so; it is the 
"right" of God upon men (3:97). The Qur'an presents the 
hajj as a practice dating from the time of Abraham, though 
it claims to have revived it in its original form after the cor- 
ruption of its form at the hands of the idolatrous Arabs. 

2. Rites and Etiquette. A pilgrim performs the hajj in 
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a state of ihram, that is, in a state in which one keeps away 
from certain things as if they were "forbidden"; the outward 
sign of ihram is a pair of unstitched white sheets of cloth 
worn by the pilgrim. During the state of ihram and hajj one 
may not hunt animals (5:1, 95), argue or fight with others, 
engage in any talk with sexual content, or commit any act of 
wickedness (2:197). Besides the circumambulation of the 
Ka c bah and the swift-paced walk between the hills of Safa 
and Marwah, the hajj involves a trip from Makkah to the 
plain of c Arafat (east of Makkah) and back, with a stopover, 
on the way back, first at Muzdalifah (see the sacred 
landmark) and then at Mina, where on 10 Dhu 1-Hijjah 
animal sacrifice is made. After the sacrifice the head may 
be shaved (see atonement). 
n. c Umrah. 

1. General. Pilgrimage to the Ka c bah, if performed at 
any time of the year excepting the designated hajj days, is 
called c umrah, usually translated "the lesser pilgrimage." 
The main difference between the hajj and the c umrah is 
that, unlike the former, the latter does not involve making a 
trip to the plain of c Arafat. Performance of the c umrah is 
not obligatory, though it is highly recommended. 

2. Relationship with the Hajj. The fact that the 
Qur T an mentions the c umrah together with the hajj indicates 
that the two are closely related. The c umrah has been 
called a rehearsal for the hajj, Etymologically, c umrah 
means "to flourish, be populous," which signifies that the 
purpose of the c umrah is to make sure that the Ka c bah, the 
"House of God," thrives and flourishes as a result of visits 
by pilgrims not only during the hajj season but in other 
parts of the year as well. 

HI. Comparison of Hajj and c Umrah with the Pre- 
Islamic Pilgrimages. After Abraham not only the rites 
but also the essential purpose of the hajj was forgotten, and 
the hajj was reduced to an empty, meaningless ritual; in- 
stead of being an act of sincere worship, it became a cultural 
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and commercial fair. The Qur'an seeks to purge the hajj of 
such accretions. 2:197 says that taqwa (see piety) is the 
best provision a hajj pilgrim can take along. 2:199, criticiz- 
ing the exemptions claimed by certain tribes from some of 
the hajj rites, says that the rites must be performed by all 
without distinction. 

Pagan Arabs considered it a great sin to perform hajj 
and c umrah in the same trip. But since this was a great in- 
convenience to foreign (i.e. non-Makkan) pilgrims, 2:196 ex- 
empts such pilgrims from undertaking two separate jour- 
neys, one each for hajj and c umrah. and permits them to 
perform the c umrah> put off ihram, and then perform the 
hajj, though in this case animal sacrifice must be made, and, 
if animals are not available, a certain number of fasts ob- 
served (see atonement). 

2:196 enjoins that hajj and c umrah be performed for 
the sake of God only. The verse implies that the two 
pilgrimages, while they were performed before Islam, were 
not performed for the sake of God. During the pilgrimages, 
homage was paid to many other deities besides God. And, 
as noted above, the pilgrimages had practically lost their 
religious character. 

See also: KA C BAH; SACRED LANDMARK, THE; 
SACRED MOSQUE, THE. 

POLYGYNY See MARRIAGE 

POLYTHEISM See IDOLATRY 

PRAYER 

Arabic: du c a\ 

The Qur'an criticizes the idolatrous Arabs (see 
idolatry) for their practice of calling upon deities other than 
Allah. Since God is the only deity, and since He alone has 
the power to benefit or harm men, one must pray only to 
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Him for help (6:71; 10:106; 22:12). Beings other than God 
who are called upon by man are, like man, creatures of God 
and are powerless to help him (7:194, 197; 16:20; 17:56; 
39:38; 40:20; also 22:73; 35:13, 40). At a time of crisis, 
man calls upon God, forgetting all other deities (17:67), a 
fact that is made in the Qur'an the basis of the argument 
that in the inmost recesses of his being man recognizes only 
One God (6:63; see covenant; fitrah). 

Under all circumstances, therefore, one must turn only 
to God for help. God alone listens to prayers (3:38; 27:62; 
40:60), and He listens not from afar but from close quarters 
(2:186). Unfortunately, man's most earnest prayers to God 
are usually made in times of distress or hardship. If God 
were to relieve me of my present difficulty, man usually 
says, I shall live the rest of my life in obedience to Him. 
But as soon as God relieves him of the difficulty, man be- 
comes forgetful of Him (6:40-41; 7:189-190; 10:12; 29:65; 
30:33; 31:32; 39:8; 41:51). 

The best way to pray is with humility and in seclusion 
(7:55). The best time for prayer is the middle of the night, 
when one abandons one's sleep and calls upon God "in hope 
[of reward] and out of fear [of punishment]" (32:16). 

See also: SALAT. 

PRAYER, RITUAL See SALAT 

PREDESTINATION See FREEDOM AND DETER- 
MINISM 

PRESCRIPTIONS OF GOD 

Arabic: hudud Allah. 

The "prescriptions of God" are the commandments of 
God. The word hudud literally means "boundaries, limits." 
Not only must one desist from overstepping the boundaries 
or limits set by God (2:229), one must stay quite clear of 



160 



Pride 

them: "These are the boundaries of God, so do not [even] ap- 
proach them" (2:187). Although a number of Qur'anic ver- 
ses identify particular regulations or instructions as 
"prescriptions of God" (2:187, 229-230; 4:13-14; 58:4; 
65:1), the expression is a general one and includes all kinds 
of commandments given in the Quran, the more general 
meaning being indicated by 9:97, 112. 

PRESERVED TABLET, THE 

Arabic: lawh mahfuz. 

According to 85:22, the Qur'an is contained in a 
"Preserved Tablet." One of the charges brought by the 
Makkans against Muhammad was that, like poets and 
soothsayers, he received inspiration from the jinn (q.v.) but 
passed it off as divine revelation. The statement that the 
source of the Qur'an is the Preserved Tablet means that the 
Tablet is protected against the encroachments of evil jinn; in 
other words, what Muhammad receives is divine revelation 
in its pure form, and angels (see angel), not jinn, are the 
medium through which it reaches him. 

See also: UMM AL-KITAB. 

PRIDE 



Arabic: takabbur, istikbar. 

I. Pride as Sin. The Qur'an regards pride as a great 
sin and condemns it. Pride often leads to the denial of truth. 
16:22 says: "As for those who do not believe in the 
hereafter, their hearts deny, and they are suffering from 
pride." The last part of the verse, "and they are suffering 
from pride," states the cause of what precedes immediately, 
"their hearts deny" (see also 39:59). It was out of pride 
that Satan (q.v.) refused to bow to Adam (2:34; 7:13; 38:74- 
76), and it was pride that prevented Pharaoh from recogniz- 
ing Moses as prophet (10:75; 23:45-46; 28:39). 
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II. Causes of Pride. The following are some of the 
causes of pride: 

1. Affluence. Affluent peoples have often rejected 
prophets because, smug in their affluence, they have refused 
to recognize the need for any divine guidance. The Quraysh 
are a case in point (see 96:6-7). 

2. Sense of Superiority, Satan refused to bow to Adam 
because he thought he was made of fire which is superior to 
earth, of which Adam was made (7:12; 38:75-76). 

3. Whims and Desires. The Israelites repudiated 
many of God's messengers because the latter brought with 
them injunctions that went against the former's whims and 
desires (2:87). 

The principal cause of pride, of course, is an exag- 
gerated sense of self-importance. 

HI. Punishment of Pride. God does not like those 
who are prideful (16:23). Those who, in their pride, dis- 
believe in God and reject His prophets and the message 
brought by them are deprived of the capacity to appreciate 
the signs of God and receive guidance (7:146; 40:35; see 
sealing). Many nations were destroyed by God because of 
their overweening pride (41:15-16). In the next world, pride 
will be punished with hellfire (7:36; 39:60, 72; 46:20). 

PROOF, MANIFEST See MANIFEST PROOF 

PROPHECY 

Arabic: nubuwwah; risdlak. 

I. General. The Qur'an regards the institution of 
prophecy as a necessary one. There are certain truths that 
are essential to a wholesome moral and social life on earth, 
but man, with the limitations under which he naturally 
labors, lacks access to them. God has, therefore, taken it 
upon Himself to convey those truths to man, and prophecy 
is the medium through which He does so. 
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Belief in prophecy is one of the three main foundations 
of Islam, the other two being belief in the oneness of God 
(see monotheism) and belief in the hereafter iq.v.). 

II. History of Prophecy. The Qur'an does not nar- 
rate a complete history of prophecy, saying that it has 
spoken of some prophets but not all (40:78). Still, it is pos- 
sible to offer, on the basis of Qur'anic data, a brief outline of 
the history of prophecy. 

Adam, the first man, was also the first prophet. The 
next major prophet was Noah, who lived for 950 years 
(29:14). But it was Abraham who became the ancestor of 
the most famous line of prophets, which included Ishmael, 
Isaac, Jacob, Joseph, David, and Solomon. Among the most 
important prophets are Moses arid Jesus. Muhammad was 
sent as a prophet for the whole mankind (7:158; 34:28), and 
he is the final prophet (see the seal of the prophets). 

Different prophets possessed different types of distinc- 
tions; the distinction of Moses, for example, was that God 
spoke with him (2:253; 4:164). But this should not lead one 
to believe in some prophets and reject others, for all 
prophets brought the same essential message, namely, that 
mankind should worship God alone (16:36; 21:25; 23:32). 
This is the basis of the Islamic notion that the institution of 
prophecy is indivisible and that one must believe in all 
prophets (see discrimination between prophets). 

See also: DISCRIMINATION BETWEEN PROPHETS; 
PROPHET; REVELATION; SEAL OF THE PROPHETS, 
THE. 

PROPHET 



Arabic: nabi; rasul. 

L General. A prophet is one who brings a message 
from God to a people. Prophets are appointed by God 
(3:179; 6:124; 22:75). God has raised one or more prophets 
among every people (10:47: 16:36). Muhammad, the last 
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prophet (see the seal of the prophets), is described as a 
prophet sent to all mankind (7:158; 34:28). 

II. Position and Functions of a Prophet. A 

prophet, since he is appointed by God, holds a special place 
in his community. He enjoys a position of authority, given 
to him by God (4:64), and his commands are to be obeyed 
just as are the commands of God which he conveys to his 
people (3:32, 132; 4:59; 5:92; 8:1, 20, 46; 24:56; 47:33; 
59:7; 64:12). In every matter pertaining to religion, his ver- 
dict is final and must be ungrudgingly accepted by all 
believers (33:36). Obeying the prophet is practically the 
same as obeying God Himself (4:80). Obedience to the 
prophet is one of the conditions of salvation (q.v.) in the 
hereafter {q.v.), and disobedience to him results in damna- 
tion (4:13-14; 9:63; 24:52; 33:71; 48:13, 17; 72:23). In ad- 
dition to believing in God, therefore, one must believe in 
prophets as well (4:136; 24:62; 49:15). 

A prophet not only brings a message from God to his 
people, he also lives out that message in practice; he is the 
embodiment of that message, which cannot be fully under- 
stood without reference to his life. It is for this reason that 
the life of Muhammad is called "exemplary conduct" (uswah 
hasanah; 33:21). 

A prophet gives his people the good tidings that they 
shall achieve salvation upon accepting his message (see giver 
of good tidings); at the same time he warns them of the con- 
sequences of rejecting his message (see warner). 

It is not the duty of a prophet to forcefully convert 
people. He is only responsible for communicating the mes- 
sage from God (5:92, 99; 16:35; 24:54; 29:18; 42:48; 
64:12), so that, in the hereafter, no nation may present the 
excuse that it did not receive a message from God (4:165). 
In the hereafter, prophets will testify that they faithfully 
conveyed the message of God to their nations (2:143; 4:41; 
16:89). 

III. Distinction between NabI and Rasul. That the 
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Qur'an makes a distinction between a nabT ("prophet") and 
a rasul ("messenger") is clear from 22:52, which says that 
God has never sent "a rasul or a nabT but that Satan has 
tried to thwart him in his mission. According to Islahi, a 
rasul is different from a nabT in that, unlike the latter, he 
cannot be defied with impunity; unlike a nabT, a rasul 
presents his people with a final warning, after which that 
people, if it persists in disbelief, is necessarily overtaken by 
punishment in this world. A nabT may warn his people of 
punishment in the next world, but a rasul warns his people 
of terrestrial punishment as well. Thus every rasul is a 
nabT, but not every nabT is a rasul. Verses like 10:47; 
13:34; and 58:21 lend support to IslahTs view. Strictly 
speaking, the two words should be translated differently 
(nabT = prophet, rasul = messenger), though in most con- 
texts, for convenience' sake, "prophet" may be used as a 
translation for both, as it has been in the present work. 

IV. Prophets among the Jinn. According to the 
Qur'an, the jinn (q.v.) have had their own prophets. Speak- 
ing of the prophets raised among mankind, the Qur'an fre- 
quently emphasizes that they were human beings (14:10- 
11; 11:27; 16:43, 103; 17:94; 18:110; 21:3, 7; 23:24, 33- 
34, 47; 26:154, 186; 36:15; 41:6; 54:24; 64:6), implying 
clearly that only humans could have served as prophets for 
humans. It also says that every prophet spoke the language 
of his people (14:4). Furthermore, 17:95 says, replying to 
the demand that an angel should have been sent as prophet, 
that if the earth had been peopled by angels, God would 
have raised angels as prophets in their midst. From all this 
it is a logical inference to draw that only jinn prophets could 
have been raised to guide the jinn. The inference finds ex- 
plicit support in 6:130, which states that both humans and 
jinn have had prophets raised from among themselves. It 
is, therefore, incorrect to think that Muhammad, or any 
other (human) prophet, prophesied to the jinn as well. The 
verses that are usually cited to prove that Muhammad 
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prophesied to the jinn (46:29-32; 72:1-15) in fact prove the 
contrary. 

See also: DISCRIMINATION BETWEEN PROPHETS; 
GIVER OF GOOD TIDINGS; PROPHECY; REVELATION; 
WARNER. 

PROSTITUTION See COMPULSION 

PROVIDENCE See RABB 

PUNISHMENT 

Arabic: c adhab. 

L Punishment for Disbelief. Disbelief in the 
verities of religion entails punishment in the next world, 
though punishment in this world necessarily results from 
rejection of a rasul (see prophet). 

Punishment in this world may be dealt in several 
ways. For example, the people of Noah were destroyed by 
means of a flood (10:73; 11:44); Pharaoh and his troops 
were drowned in the sea (2:50; 8:54; 20:78), and, later on, 
Egypt fell into economic ruin (7:137); the c Ad were over- 
taken by a fierce storm— "a barren wind" (51:41) that "for 
seven nights and eight days" wreaked havoc upon them 
(69:6-7); and the Thamud were destroyed by thunder (7:78; 
51:44). The punishment, though it comes after many warn- 
ings and has an appointed time, comes all of a sudden when 
it does, giving the guilty people no opportunity to repent 
(6:44, 47; 7:95; 12:107; 29:53; 42:14). 

Punishment in the next world will take the form of 
hellfire (see hell). Unlike the reward for good actions, which 
will be given manifold (see reward), the punishment for evil 
actions will be proportionate to the evil perpetrated (6:160; 
28:84). 

II. Punishment for Crimes. The crimes for which 
punishment is prescribed in the Qur'an include adultery 



(q.v.), false allegation of unchastity iq.v.), fighting against 
God and His prophet (q.v.), murder (see qisas), and theft 
(q.v.). 

See also: ACCOUNTABILITY; RECOMPENSE; 
RESPITE; REWARD. 
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QADHF See FALSE ALLEGATION OF UNCHASTITY 

QALA'ID See SYMBOLS OF GOD 

QARD HASAN See GOOD LOAN 

QASAM See OATH 

QIBLAH 

Qiblah is the "direction" in which Muslims face while 
offering salat iq.v.). 

L Change of the Qiblah. As long as they were in 
Makkah, Muhammad and his followers could perform salat 
facing Jerusalem and the Ka°bah simultaneously. This no 
longer remained possible after the Emigration {q.v.h for 
Jerusalem is to the north, and the Ka c bah to the south, of 
Madlnah. For about a year and a half, Jerusalem was the 
qiblah of the Muslims in Madlnah. Then a revelation in- 
structed them to change their qiblah to the Ka c bah. 

The change of the qiblah was significant in that it fur- 
ther marked off the Muslims as a community with its own 
rituals and symbols. The change is presented by the Qur'an 
as something that Muhammad had looked forward to. 
2:144 reads: "We have been watching you turning your face 
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toward the sky. We shall, therefore, make you turn toward 
a qiblah of your liking. So turn your face toward the Sacred 
Mosque [q.u.]. . . ." To the question, Why was Muhammad 
expecting a change in the qiblah, the following answer may 
be given. 

In matters on which he had received no revelation, 
Muhammad used to follow the practice of earlier prophets. 
In offering saldt. he initially faced in the direction of 
Jerusalem, though, as noted above, in Makkah it was pos- 
sible to face both Jerusalem and the Ka c bah at the same 
time. The inability, in Madinah, to face the Ka c bah was 
painful for Muhammad, and he waited for a revelation that 
would solve the problem. The revelation came about two 
months before the Battle of Badr (624). 

II. The Change as a Test. 2:143 presents the 
change of the qiblah as a test from God; the change was 
made "in order that We may mark off those who follow the 
Messenger from those who will go back on their heels." The 
verse implies that the ranks or Muslims at that time in- 
cluded some former Jews and Christians who were still not 
entrenched in the new faith they had adopted. The change 
of the qiblah put their loyalties to a severe test. Purporting 
to cut them off emotionally from a longstanding ritual and 
tradition, it forced them to make a choice: they had to prove 
their unswerving loyalty to Muhammad by accepting the 
new qiblah, or they had to renounce Islam, which is termed 
in the verse "going back on one's heels." 

See also: SALAT. 

QISAS 

I. General. The usual translation of qisds is "retalia- 
tion," but it is not very accurate. It is difficult to provide a 
good translation in English, and so the Arabic word will be 
retained in this article. According to the Qur'anic under- 
standing of the term, qisds may be described as: just and 
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merited punishment meted out, through the agency of a 
properly constituted legal authority, for murder (or injuries). 
A killer is punished because he destroys a life, violating a 
person's right to life; punishment for such a violation makes 
qisds "merited." Qisds cannot be in excess of the crime com- 
mitted (2:178); this stipulation makes qisds "just." The in- 
junction of taking qisds is given to the Muslim community as 
a whole, as is clear from 2:178-179; this in practical terms 
implies that the law of qisds must be enforced by "a proper- 
ly constituted legal authority." . 

II. Details. Several verses give details concerning 
qisds. 2:178-179 read: "Believers, you have been placed 
under an obligation to take qisds— a freeman for a freeman, 
a slave for a slave, and a woman for a woman. If he [killerl 
is then shown a measure of lenience by his brother, then the 
prevalent custom must be observed and payment made to 
him [survivor or relative of the person killed] ... In qisds 
there is life for you, people of wisdom, so that you may 
achieve toqwd [see piety]" According to these verses, (a) it 
is the killer who shall be punished, a stipulation that 
eliminated the discrimination made in pre-Islamic Arabia in 
matters of qisds between, for example, persons of high and 
low social ranks; (b) the right to waive qisds rests with the 
aggrieved party; and (c) if qisds is waived, the killer shall 
pay bloodwit. As for the statement, "In qisds there is life 
for you," it is explained by 5:32: One who wrongfully kills 
an individual kills, as if it were, the entire mankind; and one 
who saves (literally, "revives") an individual from being 
killed, saves, as if it were, the whole humanity. 

5:45 reads: "And we made the following incumbent 
upon them [Israelites]: A life for a life, an eye for an eye, a 
nose for a nose, an ear for an ear, and a tooth for a tooth; 
and for injuries, qisds" This verse makes reference to one 
of the injunctions in the Torah (Exod. 21:23-25; Lev. 24:20; 
Deut. 19:21). In so referring to the injunction, and giving 
no indication that it has been repealed (see abrogation), the 



171 



Qisas 

Qur'an retains the injunction as valid for the Muslim com- 
munity as well. 

See also: BLOODWIT. 

QISSIS 

5:82 says that Christians are the most affectionate 
toward Muslims because there are, among them, "priests" 
(qissisin; sing, qissis) and "monks" (ruhban; see monas- 
ticism), and because they are not proud. The word qissis 
was used by Christian Arabs for a (Christian) religious 
scholar. 

See also: HIBR; MONASTICISM; RABBANL 

QITAL See JIHAD 
QUR'AN 



I. Name. The Qur'an is the book containing the 
revelations received by Muhammad. The Arabic word 
qur'an is a verbal noun meaning "reading, recitation." It is 
often used in the Qur'an with the definite article, which im- 
plies that it is the reading, or reading par excellence. Some- 
times it is used without the definite article, and the in- 
definiteness implies "magnification," the meaning being that 
the Qur'an is a great and valuable book. In 15:91 the word 
is used for the Torah, the "Qur'an" of Jews. 

II. Description. The Qur'an is described as a book 
from God. It is not a fabrication of Muhammad's (10:15, 
37; 52:33-34); in fact human beings are not capable of 
producing a book like it— not even the combined efforts of 
the jinn (q.v.) and humans can produce a discourse like it 
(2:23-24; 10:38; 11:13-14; 17:88). It is c azim ("great, mag- 
nificent"; 15:87), karim ("noble"; 56:77), majid ("eminent, il- 
lustrious"; 50:1; 85:21), hakim ("full of wisdom"; 36:2; also 
54:5), mubin ("self-manifest"; 15:1; 27:1; 36:69), and dku 
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dh-dhikr ("serving to remind [mankind]"; 38:1). Being from 
God, it is free from inconsistencies or contradictions (4:82). 
It was revealed in Arabic so that it might be fully under- 
stood by its original addressees, the Arabs (12:2; 20:113; 
26:195; 39:28; 41:3; 42:7; 43:3; also 14:4; 26:198-199; 
41:44). It is "an admonition . . . and a cure for the maladies 
of the heart" (10:57; also 17:82). It is "the best discourse" 
(39:23). It guides to the Right Path (q.v.), giving good 
tidings to those who believe in it (17:9). It is the criterion 
for telling truth from falsehood (see the criterion). It con- 
tains the essence of the earlier scriptures, provides a 
criterion for evaluating those scriptures (muhaymin; 5:48), 
and is an "objectification" or "realization" (which, rather 
than "confirmation," is the correct meaning of the Qur'anic 
term tasdiq in 2:41, 89, 91, 97, 101; 3:3, 81; 4:47; 5:48; 
6:92; 35:31; 46:30; 61:6) of the promises and predictions 
made in the earlier scriptures. It is ideally suitable (taysTr 
[literally, "to facilitate"]) for taking "remembrance" {q.v.; 
54:17, 22, 32, 40). It has been made secure against corrup- 
tion (41:41-42; also 15:9). 

m. Method and Period of Revelation. The Qur'anic 
revelations span a period of twenty-three years, from 610 
(when Muhammad announced his prophecy) to 632 (the 
year of his death). According to 2:185, the Qur'an was 
revealed in the month of Ramadan (q.v.). This may mean 
that the revelation of the Qur'an began in that month, or 
that the whole of the Qur'an was revealed from the highest 
to the lowest heaven in that month and was from then on- 
ward revealed to Muhammad as occasion demanded. The 
Qur'an was revealed in parts so that it may be properly 
understood and reflected on (17:106; see also 25:32). 

From 610 to 622 Muhammad was in Makkah^ and the 
revelations received by him during that period are known as 
the Makkan revelations; from 622 to 632 he was in 
Macfinah, and the revelations that came to him during that 
period are called the Madman revelations. Surahs contain- 
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ing predominantly Makkan revelations are termed Makkan, 
even if they have some Madman material in them. Similar- 
ly, surahs containing predominantly Madlnan revelations 
are called Madlnan. 

IV. Contents. The Qur'an deals with a vast number 
of subjects— creedal, ethical, philosophical, metaphysical, so- 
cial, political, and economic— and many of them have been 
treated under appropriate heads in the present work. 
Broadly speaking, the contents of the Qur'an may be divided 
into two categories: doctrine and conduct. The Makkan 
surahs deal mainly with matters of doctrine— e.g. tawhid 
(see monotheism), prophecy (q.v.) and the hereafter (q.v.)— 
while the Madlnan surahs deal mainly with matters of 
conduct— e.g. zakat (q.v.), inheritance (see inheritance, law 
of), marriage (q.v.), and marriage (q.v.). 

V. Muhkamat and Mutashabihat. From a certain 
point of view, the verses of the Qur'an may be divided into 
two types: muhkamat and mutashabihat (3:7). The muh- 
kamat (literally, "firm ones") are said to be those verses 
which present self-evident truths, incontestable ethical 
norms, and established principles of truth, justice, and good 
conduct. The mutashabihat (literally, "ambiguous ones") are 
verses which speak of a realm of existence that is beyond 
our ken (e.g. the hereafter [q.v.], paradise [see heaven], and 
hell [q.v.]), using such modes of speech as similes, 
metaphors, and similitudes. 3:7 calls the muhkamat the 
"mother" of the Qur'an, meaning that they are the founda- 
tion of the Qur'an and should principally occupy one's atten- 
tion (see umm al-kitdb). Those who are interested in making 
mischief are, the verse says, mainly interested in the 
mutashabihat, these people, that is to say, ignore the muh- 
kamat. which furnish sure guidance, and instead split hairs 
with regard to the mutashabihat. 

VI. Structure. The generally held view about the 
Qur'an, namely, that it lacks coherence and is disjointed, 
has been rejected by a number of modern Muslim scholars, 
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who have sought to prove that the Qur'an is marked by a 
remarkable coherence that is both hermeneutically sig- 
nificant and aesthetically pleasing. 

VII. Style. Generally speaking, the Makkan surahs 
are more poetic and rhetorical whereas the Madlnan surahs 
are more discursive and matter-of-fact. Each type of style 
is suited to the revelations for which it is used. Elements of 
either type of style are, however, found in the other. 

A few of the stylistic features of the Qur'an may be 
noted. The language of the Qur'an is marked by brevity 
and succinctness, which calls for close attention to such 
aspects of its style as ellipsis. In consonance with the stand- 
ard Arabic style of its time, the Qur'an employs saj c 
("rhymed prose"), but, departing from the Arabian practice, 
does not make thought subservient to saj°. Tasrif (17:41, 
89; 18:54; 20:113) is not simply "repetition," but "treat- 
ment of a subject from various angles." The same themes 
are brought up again and again, but, as a rule, are each 
time viewed from a different angle; "variegation" is perhaps 
a more accurate translation of tasrif. Similes and metaphors 
are frequently employed. The Qur'an contains a rich 
dramatic element; Ss, 12 and 20 have some intensely 
dramatic episodes. It also makes use of irony, with S. 12 
providing some remarkable examples of it. 

Vm. Etiquette of Qur'an Recitation. Before begin- 
ning recitation of the Qur'an, one should seek the refuge of 
God against Satan (q.v.). If the Qur'an is being recited, one 
should listen to it in respectful silence (7:204; also 46:29). 

See also: ABROGATION; KITAB; MIRACLE; NIGHT 
OF DECREE, THE; REVELATION. 

QURBAN See SACRIFICE 
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Rabb has two meanings: "nourisher, sustainer, provi- 
dent being," and "master, lord." The second meaning arose 
from the first since only one who nourishes or sustains has 
the right to be master or lord. Usage, however, has made 
the second meaning the primary one, so that the word does 
not now mean "nourisher" or "sustainer" to the exclusion of 
the other meaning. God is the rabb of the whole universe 
(1:1; 2:131). Man, too, must accept Him as his rabb 
(6:164), for his proper role is that of an c abd iq.v.) to Him. 

By combining the two meanings of rabb. the Qur'an of- 
ten makes the word the basis of an argument: God, Who is 
the sustainer of mankind, ought to be worshipped as the 
only true Lord. 3:51 reads: "Indeed, God is my [Jesus'] 
rabb and yours, so worship Him; this is the Right Path" 
{q.v.; see also 5:72, 117; 19:36; 26:26; 37:126; 43:64). The 
providence of God is thus one of the proofs the Qur'an offers 
to establish the oneness of God. 

See also: C ABD; WORSHIP. 

RABBAN1 

Rabbani (pi. rabbdniyyun) literally means "one who is 
devoted to God " and is used in this sense in 3:79, which 
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says that a prophet does not invite his people to worship 
him, but to worship God ? asking them to become rab- 
bdniyyun. The "prophet" referred to is Jesus, and the 
criticism is aimed at Christians. In 5:44 the word occurs (in 
the plural) in conjunction with ahbar (see hibr), and means 
"religious scholar." The verse praises those scholars of the 
Torah who were true followers of the Torah and who passed 
judgments in accordance with it. 5:63 criticizes those rab- 
baniyyun (and also ahbar) who did not stop their people from 
speaking falsehood and usurping other people's property. 

3:146 uses the word ribbi (pi. ribbiyyun), another form 
of rabbani, saying that there have been many ribbiyyun who 
have fought on the side of prophets and did not lose heart 
upon suffering hardship in the course of their struggle. The 
word seems to have been used in the same sense in which 
rabbani is used in 3:79 (see above), and the verse seeks to 
console and encourage the Muslims who had suffered a set- 
back in the Battle of Uhud (625). 

See also: HIBR; MONASTICISM; QISSlS. 

RADA C AH See SUCKLING 
RAHBANIYYAH See MONASTICISM 



RAHIB See MONASTICISM 
RAMADAN 

Ramadan is the month of fasting (q.v.). It is the ninth 
month of the lunar calendar. It was during Ramadaan that 
the Qur'an (q.v.) was revealed (2:185), 

See also: FASTING. 



RAMY See FALSE ALLEGATION OF UNCHASTITY 
RASUL See PROPHET 
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RECOMPENSE 



Arabic: jaza'. 

Recompense for actions is a basic theme in the Qur'an 
(q.v.). Every action performed by human beings has a posi- 
tive or negative moral value and will be given due recom- 
pense by God in the next world (40:17; 45:28; 53:41; 77:41- 
44; see the hereafter), though recompense may be given in 
this world as well (12:22; 16:30; 28:14; 46:25; 68:17-20). 

Individuals will receive their complete recompense in 
the hereafter (see 6:94). As for nations, they are recom- 
pensed in this world in accordance with the laws of rise and 
fall of nations laid down by God. 

See also: ACCOUNTABILITY; HEREAFTER, THE; 
HEAVEN: HELL: PUNISHMENT: REWARD. 

RELIGION See DIN 

REMEMBRANCE 

Arabic: dhikr. 

Literally "remembrance, reminder," dhikr (also dhik- 
ra : tadhkirah) is an important term in the Qur'an. While it 
does not exactly coincide with the Platonic theory of 
knowledge as recollection (though a comparison may be in- 
structive) dhikr. used of scriptures, signifies that the divine 
message "reminds" man of truths that lie deeply embedded 
in the human mind or soul. The thrust of the concept is that 
religion (see din) does not impose on man things from the 
outside but only taps the reservoir of faith and belief latent 
in man. exercising a formal influence upon that reservoir 
and channelizing it properly. The Qur'an is described as 
dhikr (e.g. 15:9; 16:44; 21:50; 38:8; 41:41), and the People 
of the Book (q.v.) are called ahl adh-dhikr ("Possessors of 
the Reminder," i.e. of Scripture) in 16:43 and 21:7. 

See also: COVENANT; DIN; FITRAH. 
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REPENTANCE 

Arabic: tawbah. 

Repentance wipes off sins. But, in order for repen- 
tance to be effective, it must be made in a state of belief, 
and not in a state of disbelief or apostasy (3:90; 4:18; 
33:73), must be accompanied by the will to mend one's ways 
and followed by good actions (2:160; 3:89; 5:39; 6:54; 7:153; 
19:60; 20:82; 24:5; 25:71; 28:67), and should occur without 
delay (4:17). Sincere repentance may even lead to the turn- 
ing of bad actions into good actions (25:70). Also, sins com- 
mitted "in heedlessness" will be forgiven upon repentance, 
but not sins committed brazenly and persistently 4:17-18). 
The believers are asked to make tawbah nasuh ("sincere 
repentance"; 66:8). God is greatly accepting of repentance 
(2:37, 54, 128, 160; 4:16, 64; 9:104, 118; 24:10; 49:12; 
110:3), and He loves those who are truly repentant (2:222). 

Adam, after he had sinned, repented and was forgiven 
by God (2:37). Thus he was sent upon earth not to receive 
punishment for his disobedience, but in accordance with an 
already existing plan. Since Adam was forgiven, no original 
sin attaches to the human race (see man). 

See also: ATONEMENT; FORGIVENESS. 

RESPITE 

Arabic: imhal; imla". 

"To give respite" is "to give rope": instead of punishing 
the wicked and the disbelieving immediately, God gives 
them respite (13:32; 16:61; 35:45). The respite is meant to 
serve two purposes. First, it presents one with an oppor- 
tunity to abandon one's wicked ways and reform oneself. 
The people of Jonah turned to God at the last minute, avert- 
ing punishment (10:98). Second, it allows a man, or a 
people, to commit as many sins as the individual or the na- 
tion wishes to, so that the punishment, when it comes, is 
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complete and unsparing (3:178). Delay in punishment does 
not mean that God is unable to inflict the punishment; God's 
strategem is effective and He closes in on the wicked, un- 
beknownst to them (7:182-183; 22:44, 48; 68:44-45). 
See also: PUNISHMENT. 

RESURRECTION See HEREAFTER, THE; HOUR, THE 

RETALIATION See QISAS 

REVELATION 

Arabic: wahy. 

I. Meanings. Wahy has several meanings in the 
Qur'an: 

1. Gesture. Zechariah's inability to speak for three 
days was a sign that he would be blessed with a son. So, 
upon meeting people, he "motioned" to them to glorify God 
day and night (19:10-11). The meaning of the word in 99:5 
is essentially the same. 

2. Natural instinct. The bee is equipped with the in- 
stinct to make honey (16:68-69). A closely related meaning 
is found in 41: 12: upon creating the heavens, God 
"revealed" to every heaven the command peculiar to it, i.e. 
promulgated a certain set of laws in it. 

3. Inspired Thought Moses' mother was instructed 
by God to cast the infant Moses in the sea in case she feared 
for his life (28:7; also 20:38). The disciples of Jesus (see 
hawarT) were similarly inspired by God (5:111). Satans (see 
Satan) inspire their followers with evil thoughts (6:121) and 
false hopes (6:112). 

4. Message of Guidance. Every prophet (q.v.) receives 
from God a message which he conveys to his people in order 
to guide them to the Right Path {q.v.). "Revelation" is the 
technical name for such a message. The following 
paragraphs deal principally with wahy in this sense. 
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II. Modes of Revelation. 42:51 describes three ways 
in which revelation is given. The first is inspiration. But 
this inspiration is to be distinguished from "inspired 
thought," mentioned above, in that 42:51 calls it a form of 
"speech" (see below). The second is revelation given "from 
behind a veil." Moses wanted to see God, but was unable to, 
though God spoke to him unseen by him (4:164; 7:143-144). 
The third form, according to 42:51, is the message conveyed 
to the heart of the prophet by an angel (also 2:97). 

There are two other wa} f s in which man receives 
divine communication. An angel may assume human form 
and communicate a message from God to a prophet. Thus 
angels came and spoke to Abraham (11:70; 29:31-32) and 
Lot (11:81; 29:33-34). Mary, though not a prophet, was 
spoken to by angels (3:42-43, 45-49), as was Abraham's 
wife (11:72-73). Sometimes revelation may come to a 
prophet in the form of a vision (ru'ya), as it did to Abraham, 
who was instructed to sacrifice his son (37:102: see 
sacrifice), and to Muhammad (see ascension). 

III. Nature of Revelation. Does revelation (in the 
sense of "message of guidance") take the form of verbal or 
non-verbal communication? The Qur'an seems to suggest 
that it is verbal. The inspiration of which 42:51 speaks is a 
form of speech, and speech suggests words. The second 
mode of revelation mentioned in the verse is obviously ver- 
bal, as is the mode in which angels in human form com- 
municate a message to a prophet. As for the two other 
modes (conveying of a message to a prophet's heart, and 
ru'ya), they do not necessarily exclude the possibility of a 
verbal communication. 

Also, the revelation given to Muhammad is in 42:7 
called "an Arabic reading" (qur'anan c arabiyyan). "Reading" 
implies words (in 75:16-19 Muhammad is instructed not to 
move his tongue in haste in reading the Qur'an but to follow 
the reading of it by God; the word "reading" in this verse is 
a physical act, again implying the utterance of words), while 
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the use of the word "Arabic" implies that revelation was 
given in a particular language (see 14:4)— that is to say, in 
words. Finally, we may note that one of the demands of the 
opponents of Muhammad was that God speak to them. The 
demand, obviously, was meant to contradict the Prophet's 
claim that God "spoke" to him— that is, communicated to 
him using words. 

The Qur'an, therefore, would seem to support the no- 
tion of the objectivity or otherness of revelation. 85:21-22 
say that the Qur'an is part of the record contained in the 
"Preserved Tablet' 1 (q.v.)., and the expression is meant, 
among other things, to establish the otherness of the revela- 
tion. The revelation given to Moses possessed the same ob- 
jectivity since it was given in the form of tablets with com- 
mandments inscribed on it (7:145). 

IV. Revelation as Life. 42:52 calls revelation 
"spirit" {ruh), implying that revelation, or divine guidance, is 
"life" for those who follow the revelation. 

See also: QUR'AN. 

REWARD 

Arabic: thawdb. 

Good actions will earn their reward in the hereafter, 
and the reward will be in the form of paradise (see heaven; 
3:195; 5:85; 18:46.) The reward for good actions is at least 
ten-fold (6:160). 

See also: ACCOUNTABILITY; HEREAFTER, THE; 
PUNISHMENT; RECOMPENSE. 

RIBA See INTEREST 

RIBBI See RABBANI 
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RIGHT PATH, THE 



Arabic: as-sirat al-mustaqim. 

The Right Path is that which leads straight to God 
(11:56). Several verses identify it as belief in the One God 
and worship of Him. In 7:16 Satan challenges God, saying 
that he will turn mankind away from the Right Path of God 
by teaching them to set up partners to Him. Jesus 
describes the path as worship of the One God (19:36; also 
43:64). Muhammad is said to be on the Right Path (36:3-4; 
43:43) and guiding others to it (23:73; 42:52). Muslims are 
instructed to pray for guidance to the Right Path (1:5-6). 

See also: MEDIAN COMMUNITY, THE. 

RIGHTEOUSNESS See PIETY 

RISALAH See PROPHECY 

RITUAL PRAYER See SALAT 

RUH See HOLY SPIRIT, THE; REVELATION 

RUH AL-AMIN, AR- See HOLY SPIRIT, THE 

RUH AI^QUDUS, AR- See HOLY SPIRIT, THE 
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SA C AH See HOUR, THE 
SABEANS 

Arabic: sabi'un. 

It appears that the Sabeans were well known as a 
religious group in the times of Muhammad, so that a simple 
reference (2:62; 5:69) to them was sufficient to identify 
them. But since they no longer exist, it is difficult to say an- 
ything about them with certainty. The Qur'anic description 
of them leads one to think that in the beginning they fol- 
lowed a revealed religion but that, with the passage of time, 
their religion became corrupted. Tradition knows them as 
worshippers of angels and stars. It is conceivable that, as a 
result of religious and moral corruption, they began to wor- 
ship stars and angels. 

SABR See PERSEVERANCE 

SACRED HOUSE, THE See SACRED MOSQUE, THE 

SACRED LAND, THE See SACRED MOSQUE, THE 
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Sacred Landmark 
SACRED LANDMARK, THE 

Arabic: al~mash c ar al-haram. 

Muzdalifah, which is situated between Makkah and 
c Arafat, is called "the Sacred Landmark" in 2:198. The 
pilgrims of hajj (see pilgrimage) are required to leave Mak- 
kah for c Arafat on the 9th of Dhu 1-Hijjah and, on their way 
back the following day, to spend the night at Muzdalifah. In 
pre-Islamic times, the pilgrims held meetings at Muzdalifah 
in which poetry was recited, stories were told, and the feats 
of tribes and ancestors were trumpted. 2:198 enjoins the 
pilgrims to abandon that pagan custom. Muzdalifah, the 
verse says, is a religious landmark, and so the pilgrims 
should, during their stay there, spend their time in 
remembrance of God. 



SACRED MONTHS, THE 

Arabic: ash-shahr al-haram. 

From the time of Abraham, four months (Dhu 1- 
Qa c dah, Dhu 1-Hijjah, Muharram, and Rajab) were regarded 
as "the Sacred Months" (2:194, 217; 5:2, 97; 9:5); the first 
three were the months of hajj (see pilgrimage), and the last 
the month of c umrah (see pilgrimage). During these months 
it was strictly forbidden to wage war, loot, or plunder. Is- 
lam maintained the prohibition, but made observance of the 
months by Muslims contingent upon observance of them by 
their opponents, the Quraysh. 2:194 says, "Sacred months 
are in return for sacred months," i.e. are to be held sacred 
only if they are held sacred by the opponents. 

SACRED MOSQUE, THE 

Arabic: al-masjid al-haram. 

The Ka c bah {q.v.) is called "the sacred mosque" in 
many verses (2:144, 149, 150, 191, 196, 217; 5:2; 8:34; 
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Sacrifice 

9:7, 19, 28; 17:1; 22:25; 48:25, 27). Elsewhere it is called 
"the sacred house" (al-bayt al-haram [5:2, 97] and al-bayt at- 
muharram [14:37]). Because of the Ka c bah, the land of 
Makkah is called "the sacred land" (al-baldah al- 
muharramah; 27:91). 

See also: ANCIENT HOUSE, THE; DISTANT 
MOSQUE, THE; PILGRIMAGE; SANCTUARY OF 
PEACE, THE. 

SACRIFICE 



Arabic: hady; mansak, nusuk: qurban. 

L Sacrifice as Ritual. The pilgrims of hajj (see 
pilgrimage) are required to make animal sacrifice during the 
hajj. Sacrifice is offered at Mina on the 10th of Dhu 1- 
Hijjah. If one does not have the means to offer animal 
sacrifice- one should fast a certain number of days (see 
atonement). 

The institution of animal sacrifice (mansak) has been a 
part of every dispensation that has come to mankind from 
God (22:34). The Muslim ritual of sacrifice is thus a con- 
tinuation of an earlier religious tradition, though it also per- 
petuates the memory Of Abraham's remarkable loyalty to 
God. When he was commanded in a dream to sacrifice his 
son, Abraham unflinchingly carried out the command, but 
God saved the son "by means of a great sacrifice" (37:102- 
107), that is, a ram. 

The animals that may be sacrificed during the hajj are 
bahimat al-an c dm (5:1), that is, camels, cows, sheep, and 
goats (6:142-144), and similar other animals. Sacrificial 
animals are counted among the "symbols of God" {q.v.; 5:2; 
22:36). 

II. Burnt Offering as Proof of Prophecy. 3:183 
refers to the Madman Jews' claim that God had enjoined 
them not to accept anyone as prophet until he had presented 
the miracle of burnt offering. The Bible records incidents in 
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which the burnt offering was presented as sacrifice by 
prophets and others, but does not say that such an offering 
is proof of the veracity of a claimant to prophecy. On the 
contrary, it records incidents in which the Israelites 
threatened to kill prophets (like Elijah the Tishbite) who did 
present the burnt offering (I Kg. 18-19). 3:183 alludes to 
such incidents: "There have come to you before me [Muham- 
mad] prophets who presented manifest proofs, and also the 
proof you speak of [i.e. miracle of burnt offering]; so why did 
you kill them if you are telling the truth [regarding the 
criterion for accepting a prophet]?" 

SADAQAH 

Sadaqah (roughly, "charity") is of two types: man- 
datory and optional. The latter will be discussed below; for 
the former, see zakdt. 

Sadaqah may be given publicly or secretly (2:271). 
Giving it publicly has the advantage of setting an example 
for others and inducing them to give sadaqah; it is especially 
useful when people are to be exhorted to make financial con- 
tributions for an important social cause. Giving sadaqah 
secretly has the merit of performing a good act without os- 
tentation and of helping the poor and the needy (q.v.) 
without hurting their self-respect. In either case, sadaqah 
must not be followed with hurt or a condescending attitude 
(see condescension) toward the recipient of it, for that will 
deprive the sadaqah of reward in the hereafter (2:263-264). 

Sadaqah is one of the principal forms of making atone- 
ment (q.v.). It is also a test of sincerity (see najwa). 

See also: ATONEMENT; CONDESCENSION; 
SPENDING IN THE WAY OF GOD; NAJWA; ZAKAT. 

SADUQAH See DOWER 



SAGHIRAH See MAJOR SIN AND MINOR SIN 
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Salat 

SAHIB BI L-JANB, AS- See CHANCE COMPANION 

SA'IBAH See ANIMAL VENERATION 

SA'IL See NEEDY, THE 

SALAM See GREETING 

SALAT 

I. General. Salat (roughly, "ritual prayer") is the 
obligatory prayer a Muslim offers five times a day following 
certain fixed rules. The Qur'an suggests that all prophets 
performed salat and instructed their followers to do so 
(11:87; 14:40; 19:31, 55), though the actual form of salat 
may have differed from one age to another. The Qur'an 
criticizes the Jews for having "wasted," i.e. neglected, salat 
(19:59; see also 2:43, 83), and castigates the pagan Arabs 
for reducing salat to a set of ludicrous rituals (8:35). 

IL Pillar of Islam. Salat is the first and foremost 
"pillar" of Islam, and the Qur'an instructs Muslims to "es- 
tablish" and "protect" it (e.g. 2:110, 238; 6:92; 23:9; 70:23, 
34), that is, to perform it with regularity and care. Salat 
must be made under nearly all circumstances, even when 
one is on a journej 7 or in battle, though in these cases it m&y 
be shortened (4:101-102). One of the few exceptions made 
(in Hadith) is for a menstruating woman, who is exempted 
from performing salat during her period. Ablution (q.v.) has 
to be made before performing salat (5:6). 

HI. Timings. The timings of salat are fixed (4:103). 
On one interpretation, 50:39-40 gives the timings of all the 
five prayers (dawn, noon, late-afternoon, sunset, night). 
Elsewhere some of the prayers are mentioned by name: the 
dawn prayer (salat al-fajr; 24:58; also 17:78); the night 
prayer (salat al- c isha'; 24:58); the late-afternoon prayer (as- 
soldi al-wusta (2:238). The optional late-night prayer, 
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known as salat at-tahajjud, finds mention in 17:79. 

IV. Friday Prayer. On Friday, the second prayer of 
the day must be performed in a mosque congregationally 
(62:9), unless a genuine excuse exists. The addressees of 
the injunction are taken to be (adult) Muslim males; women 
may join the prayer in the mosque, but are not required to. 
At the call for the Friday prayer, all economic activity must 
cease and preparations for the salat begun; economic activity 
may be resumed after the prayer (62:9-10). 

V. Impact of Salat. Salat is a source of strength in 
times of difficulty (2:45, 153), and it guards one against im- 
morality (29:45; also 31:17;. The people of the prophet 
Shu c ayb criticized Shu c ayb. saying: "Does your salat com- 
mand you [concerning us] that we abandon what our ances- 
tors worshipped, or that we do with our wealth what we 
like?" (11:87). The verse implies that saldL properly per- 
formed, has definite behavioral implications: since it is per- 
formed for God aione, it forbids one to set up partners to 
God (see idolatry}; and it induces one to spend of one's 
wealth in the way of God (see spending in the way of God) 

See also: PRAYER. 

SALAT AL-FAJR See SALAT 

SALAT AL-CISHA* See SALAT 

SALAT AL-WUSTA, AS- See SALAT 

SALAT AT-TAHAJJUD See SALAT 

SALIH See GOOD ACTION 

SALVATION 

Arabic: falah; fawz. 

Salvation in the hereafter is the ultimate goal of man; 
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one who achieves that goal attains real success (4:13; 6:16; 
59:20; 61:12), while one who fails to achieve it has failed 
completely (8:37; 22:11; 39:15). 

Salvation depends on good actions (22:77), a fairly rep- 
resentative list of which is to be found in 23:1-11 and 
70:22-35. But, as 23:1-11 indicate, good actions include 
acts of social as well as personal virtue. Since good actions 
originate from the goodness of the heart, purity of the self is 
sometimes described as ensuring salvation (87:14; 91:9). 

See also: FAITH; GOOD ACTION; HEAVEN. 

SALWA See MANN AND SALWA 
SANCTUARY OF PEACE, THE 

Arabic: haram amin. 

The city of Makkah is called a "sanctuary of peace" 
(28:57; 29:67). Before Abraham built the Ka c bah iq.v.), 
Makkah, like the rest of Arabia, lacked peace and security 
(28:57; 29:67). Abraham prayed to God that the city be 
made, because of the Ka c bah, a "city of peace" (2:126; 
14:35; also 95:3). That Makkah was thus blessed is 
described in S. 106 as one of God's special favors to the 
Quraysh, who are asked to show gratitude for the favor by 
worshipping the Lord of the Ka^ah alone. 

See also: SACRED MOSQUE, THE. 

SAMQAH See THEFT 
SATAN 

Arabic: shaytdn (pi. shayafin). 

I. Not a Distinct Species. Shaytdn literally means 
"reckless, headstrong, defiant, violent." There does not exist 
a satanic species as such; rather, those from among men 
and jinn {q.v.) who defy God become satans (6:112; also 
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2:14). IbHs, who refused to bow to Adam, was a jinn who 
disobeyed God's commandment (18:50), and his disobedience 
made him a satan. He is usually referred to in the Qur'an 
as osk-skaytdn (the satan, or Satan). All those who choose 
to follow Satan's path become his "progeny" (18:50), "par- 
ty" (58:19) or "friends" (4:76). The jinn in Solomon's serv- 
ice were satan Jinn (21:82; 34:14; 38:37). In 2:14 the word 
shayatin is used for the leading opponents of Muhammad. 

II. Satans as Enemies of Humans. Satans are the 
sworn enemies of man (7:22; 12:5; 17:53; 35:6; 43:62). It 
was a satan jinn, Iblls, who misled Adam and Eve (2:35). 
Satans have tried to thwart the mission of every prophet 
and messenger, though their attempts are frustrated by God 
(22:52; also 6:112). 

HI. Satans' Strategy. Satans do not have direct con- 
trol over man. Rather, they use the method of insinuation 
and suggestion (wiswds [7:20; 20:120] and hamazdt [23:97]). 
They try to mislead man by painting evil and wrong in 
bright colors (tazyin: 6:43; 8:48; 16:63; 27:24; 29:38; taswil; 
47:25) and making attractive but false promises {ghurur. 
4:120; 17:64). But when man does commit an evil act, they 
wash their hands of him; they are the "great betrayers" 
(25:29; also 59:16). In the hereafter, too, they will ex- 
onerate themselves of all responsibility for misguiding man, 
arguing that they enjoyed no real power over man, that they 
simply invited man to commit evil and man chose to do so 
(14:22). 

Certain acts are called "satanic": wine-drinking_ and 
gambling (5:90-91; see wine and game of chance); im- 
morality (q.v.) and munkar (see enjoining good and forbid- 
ding evil); and extravagant spending of wealth (17:27; see 
extravagance). 

IV. Defense against Satanic Attacks. The best 
defense against satanic attacks is to pray to God and seek 
refuge in Him (7:200-201; 41:36). One should also seek the 
refuge of God against Satan before beginning the recitation 
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oftheQur'an(q.i;.; 16:98). 

See also: ENVY; EVIL; JINN. 

SAW A' AS-SABIL See MEDIAN COMMUNITY, THE 

SAWM See FASTING 

SCALES, THE See MIZAN 

SCRIPTURE See KITAB 

SEAL OF THE PROPHETS, THE 

Arabic: khatam an-nabiyyin. 

Muhammad is called "the seal of the prophets" in 
33:40. The expression means that Muhammad is the final 
prophet, and that the institution of prophecy after him is 
"sealed." 

See also: PROPHECY; PROPHET. 

SEALING 

Arabic: khatm; tab c ; izdghah. 

When a man, through repeated acts of sin, vitiates the 

inherent goodness of his nature (see fitrah) and becomes ut- 
terly evil, God seals off his heart, ears, and eyes, so that he 
becomes incapable of receiving the truth and taking the 
Right Path (q.v.; 2:6-7; 4:155; 7:100-101; 16:106-108; 
18:57; 30:59; 40:35; 45:23; 63:3). Only he who deserves it 
is punished with "sealing." As 61:5 says: "When they be- 
came crooked, God made their hearts crooked." Moses 
prayed to God to seal off the hearts of Pharaoh and his 
nobility so that they should become incapable of believing 
before they actually see the promised punishment descend- 
ing upon them (10:88). The sealing is thus a punishment 
from God, the punishment in the hereafter being a natural 
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result of this sealing. 

See also: CURSE; FREEDOM AND PREDESTINA- 
TION; PUNISHMENT; SUNNAH OF GOD. 

SHA C A'IR ALLAH See SYMBOLS OF GOD 

SHAFA C AH See INTERCESSION 

SHAHADAH See PHENOMENAL AND NON- 
PHENOMENAL REALMS, THE; WITNESS 

SHAHID See WITNESS 

SHAHR AL-HARAM, ASH- See SACRED MONTHS, 

THE 

SHAJARAH AL-MAL C UNAH, AL- See ACCURSED 

TREE, THE 

SHARK See EVIL 

SHAYTAN See SATAN 

SHIRK See IDOLATRY 

SHUKR See GRATITUDE 

SHURA See CONSULTATION, PRINCIPLE OF 

SIBGHAT ALLAH See HUE OF GOD, THE 

SIHR See MAGIC 

SIN See MAJOR SIN AND MINOR SIN 
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SIRAT AL-MUSTAQIM, AS- See RIGHT PATH, THE 
SIYAM See FASTING 
SLAVERY 

Slavery was widespread in Arabia at the time Islam 
made its advent. Abolition of slavery was part of the 
program of social reform envisaged by Islam. But, instead 
of abolishing overnight a deep-rooted institution and thus 
risking serious social dislocations, Islam look a graduated 
approach to the problem and laid down a detailed program 
for its solution. 

I. Measures. The steps taken by Islam to eradicate 
slavery may be divided into two categories: 

1. Moral-Religious. People were encouraged to free 
slaves, and emancipation of slaves was called a virtuous and 
commendable act (2:177; 90:13). Freeing of slaves was 
made one of the standard ways of atoning for sins and lap- 
ses (see atonement). 4:36 enjoins that slaves be treated 
kindly. 

2. Legal. It was laid down that a slave could secure 
his freedom through mukatabah (24:33). Mukatabah, which 
may be translated "freedom contract," is the contract be- 
tween a slave and his master to the effect that the master 
will free the slave in return for a given amount of money or 
performance of a stated service. The wording of 24:33 
makes mukatabah at least highly recommeded, if not 
obligatory; it also instructs the Muslim community, or the 
Islamic State, to provide financial support to the slave in 
securing his freedom. "Freeing slaves" is one of the heads 
of expenditure of zakat (q.v.; 9:60), which means that one of 
the responsibilities of an Islamic government is to help 
slaves win their freedom. 

Another measure that led to the abolition of slavery 
was the recommendation to marry female slaves. If a man 
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did not have the financial means to marry a freewoman, he 
was advised to marry a female Muslim slave, with the per- 
mission of her owner (4:25), since marriage with a female 
slave entailed fewer legal responsibilities. 

II. War Captives. In pre-Islamic Arabia there were 
three types of slaves: freemen who were captured, made 
slaves, and sold for money; offspring of slaves who, like 
their parents, remained slaves; and war captives. Islam 
categorically abolished the first two types of slavery. As for 
war captives, they could be made slaves only if the enemy- 
was unwilling to free Muslim prisoners of war in exchange 
for them. But the Islamic State is free to adopt any suitable 
policy in this connection. 

Cohabitation with female slaves (milk al-yamm) is al- 
lowed (23:6; 70:30). The law imposes several conditions, 
however. For example, cohabitation is allowed only if no ar- 
rangements can be made for the exchange of prisoners of 
war, and only those men may cohabit with them in whose 
possession they are given by the State. Today, at any rate, 
the issue of cohabitation with female slaves is of historical 
interest only. 

See also: ATONEMENT. 

SORCERY See MAGIC 
SPENDING IN THE WAY OF GOD 

Arabic: infaq. 

Infaq ("spending") is the general word used for spend- 
ing of wealth for social and communal causes. It includes 
both mandatory spending (see zakat) and voluntary spending 
(see sadaqah), and is often an abbreviated form of infaq fi 
sabil Allah ("spending in the way of God"). 

The Qur'an enjoins infaq upon Muslims. The 
beneficiaries of one's infaq (2:215) may be one's parents, 
relatives, orphans (see orphan), the needy iq.v.), and 






Spoils 

wayfarers (see wayfarer). One should spend of one's wealth 
freely because, first, the wealth one possesses is a gift from 
God (2:3; 4:39), and, second, because God will compensate 
for everything that is spent for His sake, repaying it 
manifold (2:261, 265). The Qur'an praises those who spend 
of their wealth for good causes "in times of ease and difficul- 
ty" (3:134), "day and night, secretly and publicly" (2:274; 
,also 13:22; 14:31; 16:75). But infaq, if it is to earn reward 
from God, must be motivated by the desire to please God 
(2:265, 272), and not by a wish to win popular acclaim 
(2:264). Also, the beneficiaries of infaq must not be caused 
any hurt or treated with contempt or condescension (q.v.; 
2:262, 264). Special reward is promised for those who 
spend of their wealth in a social emergency (57:10). As. can 
be seen, infaq can be an important means of eliminating 
economic disparities in society and meeting other social 
needs. 

See also: SADAQAH; ZAKAT. 

SPIRIT See HOLY SPIRIT, THE; REVELATION 
SPOILS 

The spoils of war are of two types: movable property 
taken specifically from the enemy troops as a result of ac- 
tual combat— these spoils are called ghana'im 
(sing, ghanimak); and movable and immovable property ob- 
tained from the enemy in circumstances not involving 
combat— these are called fay'. The distinction between the 
two types of spoils is made in 59:6. 

I. Ghana'im. The rules for the distribution of 
ghana'im are laid down in 8:41. One-fifth of the ghana'im 
are to be set aside for God, the Prophet, the relatives of the 
Prophet, orphans (see orphan), masakin (see the needy), and 
wayfarers (see wayfarer); the rest is to be distributed among 
the troops who obtained the ghana'im. The expression "for 
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God" means "for the purpose of promoting the Islamic 
religion." The Prophet was entitled to a portion of ghanaim 
because, as the administrative head of the Muslim com- 
munity, he devoted all his time and energies in looking after 
the community and had no spare time in which to earn a 
living for himself or for his family. The relatives of the 
Prophet were to receive a share because they were depend- 
ent upon the Prophet for their maintenance. 

It is notable that ghand'im are called anfal in 8:1. 
Nafal (sing, of anfal) literally means "surplus." When, after 
the Battle of Badr (624), the question of the distribution of 
spoils created an unpleasant situation, the Qur'an sought to 
correct the outlook of Muslims. By using the word anfal in 
8:1, it suggested that the spoils were a "surplus" or a "gift" 
from God over which it did not behoove Muslims to bicker 
and quarrel. Only after correcting the outlook of Muslims 
did the Qur'an come back, in 8:41, to the question of the dis- 
tribution of spoils, this time calling them by their proper 
name, ghand'im. 

II. Fay*. After the expulsion of the Jewish tribe of 
Banu n-Nadlr from Madman, the Muslims acquired fay\ 
According to 59:7-8, the fay s -spoi\s are for God (see above); 
the Prophet and his relatives (see above); orphans; masakin; 
wayfarers; and people who have emigrated to the Islamic 
land {see emigration) and are in need. In other words, the 
fay'-spoite are not to be distributed among the troops who ob- 
tained them. 

SUCKLING 

Arabic: radd c ah. 

The relationship of suckling establishes a barrier to 
marriage: one cannot marry one's foster-mother or foster- 
sister (4:23). 

If a father wants his children to be suckled by their 
mother after the couple are divorced, he can have the 

198 






Sunnah of God 

mother suckle the children for two years, but he must 
provide food and clothing to her during that period (2:223). 

See also: LAWFUL AND THE UNLAWFUL, THE; 
MARRIAGE. 

SULTAN See MANIFEST PROOF 

SUNNAH OF GOD 

The sunnah (literally, "path, way"; pi. sunan) of God is 
the "law" in accordance with which God deals with men and 
intervenes in history- The laws of God are rigorous and 
unchanging. The following are explicitly called the sunan of 
God: 

1. Triumph of Rasul. A rasul (q.v.) must triumph 
over his opponents. If a people decisively rejects a rasul. it 
cannot survive for long— an unchanging sunnah of God 
(17:76-77; 33:62; 35:43; 48:22-23). Since this sunnah was 
enforced in the case of nations previous to the Arabs, it is 
also called sunnat al-awwaUn ("the sunnah of earlier 
peoples"; 8:38; 15:13; 18:55; 35:43; also 3:137). 

2. Difficulties in Promoting the Truth. A prophet faces 
difficulties in presenting his message before his people and 
in promoting the truth. But these difficulties are not meant 
to vex or disconcert the prophet; they are, rather, tests (see 
trial) to which all prophets are put in accordance with the 
sunnah of God (33:38). 

3. Irrevocableness of Punishment. A disbelieving 
people that comes to believe only when punishment is about 
to descend upon it does not gain by its belief; God's sunnah 
for such a people is that it shall perish (40:84-85). 

There are other sunnahs of God. Fluctuations of for- 
tune are meant to put men to the test (see trial). And if a 
people consigns the verses of God to oblivion, God causes 
that people to forget those verses (see abrogation). 

See also: SEALING; TRIAL. 
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ANIMAL 



VENERATION: 



SUR See TRUMPET, THE 
SYMBOLS OF GOD 



Arabic: sha c a'ir Allah. 

The "symbols of God" are things that make one "con- 
scious" (sha c a'ir) of God or point to God. This being their 
function, they ought to be respected. The following are 
called the symbols of God, though obviously they do not ex- 
haust the list: the mounts Safa and Marwah (2:158) t near 
Makkah: the sacred months (q.u.); animals sent to the 
Ka c bah as sacrificial offerings (hady) and "animals with [vo- 
tive] collars around their necks" (gala id; 5:2). 

See also: SACRED LANDMARK, THE; SACRED 
MONTHS, THE; SACRIFICE. 
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TAB C See SEALING 

TABARRUJ See OSTENTATION 

TABDHIR See EXTRAVAGANCE 

TADHKIRAH See REMEMBRANCE 

TADHKIYAH See LAWFUL AND THE UNLAWFUL, 
THE 

TABUT See ARK OF THE COVENANT, THE 

TAFRIQ BAYN AR-RUSUL See DISCRIMINATION 
BETWEEN PROPHETS 

TAGHUT 

Taghut (literally, "one who has crossed the limits," 
hence: "rebel") is any power or being that rebels against 
God and demands loyalty and obedience over against the 
loyalty and obedience that is rightfully due to God alone. 

Belief in God is irreconcilable with belief in the taghut 
(see 4:60); success and good tidings are for those who reject 
the taghut and serve God (2:256; 39:17; also 5:60). One can 
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fight either in the way of God (see jihad) or in the way of 
the tdghut (4:76). According to the verse, Satan makes use 
of the tdghut in his attempt to misguide men. 

Unlike God, Who leads men out of darkness and into 
light, the tdghut lead men from light back into darkness 
(2:257; in this verse the word is used as a plural). 

TAHLIL See LAWFUL AND THE UNLAWFUL, THE 

TAHRIF See DISTORTION OF SCRIPTURE 

TAHRlM See LAWFUL AND THE UNLAWFUL, THE 

TAKABBUR See PRIDE 

TAKATHUR See COMPETITION 

TALAQ See DIVORCE 

TANAJl See NAJWA 

TAQDIS See GLORIFICATION OF GOD 

TAQIYYAH See DISSIMULATION 

TAQWA See PIETY 

TASBffl See GLORIFICATION OF GOD 

TASDIQ See QUR'AN 

TASKHIR See NATURE 

TASRIF See QUR'AN 

TAWAKKUL See TRUST 
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TAWBAH See REPENTANCE 

TAWBAH NASUH See REPENTANCE 

TAWHID See MONOTHEISM 

TAYAMMUM See DRY ABLUTION 

TAYSIR See FREEDOM AND DETERMINISM; 
QUR'AN 

TESTIMONY See WITNESS 

THAWAB See REWARD 

THEFT 

Arabic: sariqah. 

Theft is to be punished with the cutting off of the 
thief's hand (5:38). Hadith and law place a number of limits 
on the infliction of the punishment, restricting the applica- 
tion of the word "theft" to acts committed under certain 
kinds of circumstances only. 

THRONE 

Arabic: c arsh; kursi. 

Of the two words used for the Throne of God, kursi oc- 
curs only once (2:255) and represents God's dominion or 
sovereignty: "His kursi extends over the heavens and the 
earth." The word c arsh occurs many times, and although 
sometimes it, too, signifies "dominion" or "sovereignty" (as 
in 11:7), more often it denotes "throne" in a literal sense 
(e.g. 39:75; 69:17; 81:20). The expressions "Lord of the 
Throne" (rabb al- c arsh; 21:22; 23:86) and "He of the 
Throne" {dhu l- c arsh\ 17:42; 40:15; 85:15) are susceptible of 
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a metaphorical as well as a literal interpretation, though in 
most cases a literal interpretation would be preferable. 

The expression istiwa* c ala l~ c arsh ("to seat oneself on 
the throne"), used of God, means: to administer affairs, be 
in charge of matters (7:54; 10:3; 13:2; 20:5; 25:59; 32:4; 
57:4). 10:3 brings out this meaning most clearly. 

TRIAL 

Arabic: bald'; fitnah. 

I. General. According to the Qur'an, life is a trial- 
more accurately, a series of trials. The very purpose of the 
creation of the heavens and the earth is described as putting 
man to the test (11:7), and the same purpose is attributed to 
the creation of life and death (67:2). In order to earn 
paradise (see heaven), therefore, one has to prove one's 
worth in the tests to which one will be put during one's life 
(2:155; 3:186; 23:30; 29:2-3). Trials set those who are truly 
faithful apart from those who are not (3:166-167, 179; 
9:16; 29:3; 47:31). 

II. Forms of Trial. Trial can take many forms. An 
individual or a nation may be tested through affluence, 
poverty, or suffering (8:28; 18:7; 20:131; 21:35; 64:15; also 
6:165; 7:168; 23:55-56; 89:15-16); through a certain being, 
object, or event (6:53; 8:28; 9:126; 17:60; 21:35; 25:20; 
64:15) or through loss of life and property, famine and star- 
vation, injury and sickness, and ridicule of opponents (2:155, 
214; 3:140-142, 186). Delay in punishment makes dis- 
believers even more skeptical, thus constituting another trial 
for them (21:109-111). Human beings may be a "trial" for 
one another. Thus the persecution of the believers by the 
unbelievers may put the faith of the former to a severe test 
(29:10); love of one's family may motivate one to break the 
commandments of God (8:28; 25:20; 64:14-15); and a pact 
between two nations may test the sincerity and commitment 
of both (16:92). The Qur'an recounts a number of particular 
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incidents which became a trial for men. For instance, the 
making of the golden calf became a trial for the Israelites 
(20:85), and the change of the qiblah (q.v.) became a trial 
for those who were weak in faith (2:143). 

III. A Universal Principle. The rule of trial applies 
to all. That is, all human beings are tried. Not even 
prophets are an exception to the rule. Abraham, for in- 
stance, was tried through the dream in which he was in- 
structed to slaughter his son (37:106), and Joseph was 
tempted by the sexual advances of Potiphars wife (12:23- 
24). Those who succeed in a trial become stronger in their 
faith, those who fail go further astray (74:31). 
See also: CALIPH; EVIL; FITNAH. 

TRUMPET, THE 

Arabic: sur. 

The Last Day will be brought about by the sound of 
the Trumpet. The Trumpet will be sounded twice. When it 
is first blown, its terrifying sound will knock people uncon- 
scious (39:68; also 27:87). At the second blowing, all 
people, the dead and the unconscious, will arise and as- 
semble for judgment (39:68; also 18:89; 78:18). On the day 
of the blowing of the Trumpet— i.e. on the Last Day-people 
will be so terrified that they will be unable to call upon their 
relatives and others for help (23:101). 

TRUST 

Arabic: tawakkul; amdnah. 

I. Tawakkul. 

1. Meaning. Tawakkul ("trust [in God]") is a virtue 
the Qur'an seeks to inculcate in man. One should place 
one's trust in God alone (3:122, 159; 4:81; 5:11; 12:67; 
14:11; 27:79; 33:3; 39:38), for He alone is Ever-Living 
(25:58), is Powerful (8:49; 12:67; 26:217), has control over 
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everything (11:123), is Wise (8:49) and Merciful (26:217), 
and provides the right guidance (14:12). Placing one's trust 
in God is not only "expedient" for the above reasons, it is 
also one of the demands of faith (5:23; 10:84). 

2. Tawakkul and Fatalism. To place one's complete 
trust in God is not tantamount to fatalism. In fact, one 
places one's trust in God in a matter only after doing all 
that is in one's power in regard to that matter. Jacob 
placed his complete trust in God (12:67) and is praised for 
that (12:68). And yet, before sending his sons to Egypt in 
search of Joseph, he asked them to take the necessary 
precautions. "My sons," he said, "do not enter by one door 
but enter by several different doors . . . Decision belongs to 
God alone; I have placed my trust in Him, and those who 
would place their trust should place it in Him alone" (12:67). 
Here, as can be seen, tawakkul is regarded as being com- 
plementary, and not antithetical, to planning and using 
one's judgment. The same lesson is taught by 3:159: "Once 
you have made a resolve, place your trust in God." That is, 
one should resort to tawakkul not before but after one has 
made the requisite effort he is supposed to make in regard 
to a matter. 

n. Amanah. 

1. Two Meanings. Amanah (pi. amanat) has been used 
in the Qur'an in a general and in a special sense, though the 
two will be found to be related. (The following treatment ig- 
nores the use of the word in 2:283, where amanah has the 
simple meaning of "article put in pledge.") 

2. General Use. 4:58 commands Muslims "to hand 
over trusts to those to whom they belong." The word 
"trusts" here a very wide sense and refers to all respon- 
sibilities that devolve upon an individual, a group of people, 
or a nation, whether they are religious, ethical, legal, or 
political in nature. "To deliver amanat to those to whom 
they belong" would cover, for example, the fulfilling of the 
agreement one has made with another individual, the dis- 
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charging of one's duties to God, and the employing of one's 
faculties and capacities in a proper way. 8:27 forbids one to 
commit a breach of trust (q.v.), and 23:8 and 70:32 praise 
those who "keep their trusts." The use of the word amanat 
in all these verses signifies that man will be held accounta- 
ble by God for discharging his obligations. 

8. Special Use. 33:72 says that God presented "The 
Trust" to the heavens and the earth but they refused to car- 
ry it, and that man agreed to carry it. Here amanah stands 
for voluntary obedience to God. In refusing to carry the 
amanah, the heavens and the earth refused to have the 
choice of obeying or disobeying God, and instead resigned to 
an "involuntary" worship of God. By agreeing to carry it, 
man chose to have the power to obey or disobey God. If, 
then, he offers obedience to God, he elevates himself to a 
status higher than that of angels (see angel) and makes him- 
self deserving of a great reward. But if he disobeys Him, he 
descends to a level lower than that of beasts and justifies the 
infliction on him of great punishment. The amanah in the 
verse thus may be interpreted as destiny: in choosing to car- 
ry the amanah. man chose to be responsible for his destiny. 

See also: BREACH OF TRUST; MAN. 

TRUSTWORTHY SPIRIT, THE See HOLY SPIRIT, 
THE 

TRUTH 

Arabic: haqq. 

Haqq, which has the general meaning of "truth," has a 
number of specific meanings in the Qur'an: 

1. That which is true, as a statement (6:73; 7:105), 
promise (10:55; 11:45; 14:22; 46:17), story (3:62), or dream 
(48:27). The Qur'an is haqq in this sense (2:26, 149; 5:84; 
10:94; 13:1); Muhammad presents the truth (2:119), and, 
since he represents the truth, is himself haqq (3:86). 
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2. That which is correct and proper: when Moses ex- 
plained to the Israelites what kind of cow they were sup- 
posed to slaughter, they said, "Now you have come up with 
the haqq" (2:71). 

3. That which is inevitable, as the Last Day (78:39). 

4. True deity: God is thus called haqq (6:62; 22:62; 
31:30). 

5. Justification: the Israelites killed prophets without 
haqq (2:61; 3:21, 112, 181); no one may be put to death 
without haqq (6:151). 

6. Right due to someone (11:79; 17:26; 51:19; 70:24). 

7. Obligation one must discharge (2:180, 241). 

8. Purpose: God has created the universe with a 
definite purpose (6:73; 10:5; 14:19). 

In the struggle between truth and falsehood {q.v.), the 
former will eventually triumph (7:118; 8:8). 
See also: FALSEHOOD. 



u 

ULU L-AMR See AUTHORITY 

UMM AL-KITAB 

The expression has been used in the Qur'an in two 
senses: 

1. "Mother Book," i.e. the Preserved Tablet {q.v.; 

13:39; 43:4). 

2. "Essential part of the Book," i.e. those Qur'anic ver- 
ses which are of fundamental importance (3:7). The "essen- 
tial" or "fundamental" verses of the Qur'an are the muh- 
kamdt (see Qur'an). 

See also: PRESERVED TABLET, THE; QUR'AN. 

UMM AL-QURA See MOTHER CITY 

UMMAH WASAT See MEDIAN COMMUNITY, THE 

ummI 

Pagan Arabs, in contradistinction to the People of the 
Book {q.v.), lacked a scripture and were, generally, unac- 
quainted with the arts of reading and writing, and so were 
called ummiyyun (pi. of ummt, literally, "unlettered"). The 
term was originally used in a pejorative sense by the Is- 
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raelites for Ishmaelites (3:75), but since the Ishmaelites 
were in fact "unlettered." the Qur'an used the term for the 
Ishmaelites as a distinguishing mark (3:20; 62:2). In 7:157. 
158 Muhammad is called an umml prophet (see prophet). 

In 2:78 the word ummiyyun refers to the illiterate 
among the Israelites. 



C UMRAH See PILGRIMAGE 

UNLAWFUL, THE See LAWFUL AND THE UNLAW- 
FUL, THE 

UNSEEN, THE See FAITH; PHENOMENAL AND 
NON-PHENOMENAL REALMS, THE 

C URWAH AL-WUTHQA, AL- See FIRM HANDLE, 
THE 

USWAH HASANAH See PROPHET 
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VERSE See AYAH 
VICEGERENT See CALIPH 
VISION See REVELATION 
VOW 

Arabic: nadhr. 

To make a vow is to solemnly declare to do a good 
deed— like offering special prayers or giving charity— upon 
the fulfillment of a wish, prayer, plan, etc. A vow, once 
made, must be fulfilled (see 2:270; 22:29; 76:7). 

The Qur'an speaks of the vow made by the mother of 
Mary, who, hoping that she would give birth ta a boy, dedi- 
cated the child to the service of God (3:35). According to 
19:26, Mary, when she was pregnant with Jesus, made a 
vow to fast and remain silent during the fast (cf. "Be silent" 
in Zech. 2:13), As the verse indicates, she was instructed to 
do so by the angel who visited her. 
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WA'D See INFANTICIDE 
WAHY See REVELATION 
WAITING PERIOD, THE 

Arabic: c iddah. 

c lddah is the period for which a woman who has 
received divorce must wait before the divorce becomes final 
and she is allowed to marry another man. 

65:1 enjoins that the waiting period be carefully reck- 
oned. This is in view of the importance of the waiting 
period, since the application of a number of religious injunc- 
tions depends on whether the period is completed. 

The waiting period for a divorced woman is three 
monthly cycles (2:228); for a widow it is four months and 
ten days (2:234); for a pregnant woman the period extends 
to the birth of the child (65:4). A woman who has been 
divorced before the consummation of marriage does not have 
to observe the c iddah (33:49). 

During the waiting period the husband may not expel 
the wife from the house, unless she has committed gross im- 
morality; the wife, too, must not leave the house (q.v.; 65:1), 
During the waiting period the husband has the right to take 
back the wife: the decision to take her back or divorce her 
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finally must be made before the conclusion of the waiting 
period (2:228; 65:2). Whether the decision is to resume 
marriage or to divorce, two honest and reliable persons 
should be taken as witnesses (65:2). The husband is respon- 
sible for the maintenance of the wife during the waiting 
period (65:6). 

See also: DIVORCE. 

WALAYAH 



Walayah literally means "support, friendship, guar- 
dianship." 8:72 uses the word in the sense of political and 
legal support. Referring to the migration (see emigration) of 
Muslims from Makkah to Madlnah, the verse says that the 
relationship of walayah does not exist between the Madman 
Muslims and those Muslims who are still in Makkah and 
have not migrated. In other words, the bond of walayah (as 
against the bond of brotherhood [q.v. J) exists only among 
Muslims who are residents of an Islamic State. The prin- 
ciple has legal and political implications, e.g. that an Islamic 
State will not be responsible for Muslims living in a non- 
Islamic State. 

See also: BROTHERHOOD. 



WAR See CIVIL WAR; JIHAD 
WARNER 



Arabic: mundhir. nadhir. 

One of the major functions of a prophet (q.v.) is to 
warn his people (2:213; 4:165; 6:48; 18:56). He warns 
them of the grave consequences of rejecting the message he 
brings from God (6:130; 19:39; 34:46; 39:71; 40:15:42:7). 
God has raised a warner in every community (35:24), and 
He does not destroy nations without first sending warners to 
them (26:208). 
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Muhammad is represented as being a warner to the 
Arabs (7:158; 11:2; 34:44) and to the whole mankind (25:1; 
34:28); that is, he is a warner generally to mankind, espe- 
cially to the Arabs. 

See also: GIVER OF GOOD TIDINGS. 

WASILAH See ANIMAL VENERATION 
WASIYYAH See BEQUEST 
WAYFARER 

Arabic: ibn as-sabil. 

A "wayfarer" is a traveler. A person who is on a jour- 
ney might need financial help even if he is otherwise a rich 
person. To receive such help is his right (17:26; 30:38), and 
to give such help is an act of virtue (2:177, 2:215; 4:36). 
Wayfarers are entitled to receive a share in zakat {q.v.; 
9:60) and fay'' (see spoils; 59:7). 

WELFARE DUE See ZAKAT 

WHITE STREAK, THE 

Arabic: al-khayt al-abyad. 

2:187, speaking of fasting (q.v.), allows one to eat and 
drink during the night "until the white streak becomes dis- 
tinct from the black streak for you." "The white streak" is 
the bright line seen in the horizon at daybreak which signals 
the end of the night and the beginning of the day. The fast 
begins at this time. The "black streak" (al-khayt al-aswad), 
unlike the white, is not a particular line in the horizon but 
represents the dark of the night as such, the expression 
being a rhetorical counterbalance to "the white streak." 

WICKEDNESS See FISQ; FUJUR 
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WINE AND GAME OF CHANCE 

Arabic: khamr ("wine"); may sir ("game of chance"). 

I. Prohibition. 5:91 prohibits wine and games of 
chance, calling them weapons by means of which Satan 
iq.v.) creates hostility and rancor among people. In Arabia, 
gambling and wine-drinking had been responsible for some 
longstanding feuds, and even for wars that lasted for 
decades. 

II. "Benefits'* and a Sin." Before 5:91 categorically 
prohibited gambling and wine-drinking, 2:219 had stated 
that the two had certain "benefits," though their "sin" out- 
weighed the benefits. What are the benefits the Qur'an has 
in mind? 

According to Islahl, the Qur'an is not referring to any 
medical and psychological benefits, but to the sociomoral 
benefits the Arabs associated with gambling and wine- 
drinking. In times of winter and drought, well-to-do Arabs 
got together, slaughtered animals, and drew lots to claim 
portions of the flesh. The portions won were then dis- 
tributed among the poor and the needy, the act being looked 
upon as a great social service. The Qur'an, then, is saying 
that the harm done by gambling and wine-drinking is so 
great that the presumed benefits are negligible. It is to be 
noted that the word "benefits" (mandfi c ) is opposed in the 
verse by "sin" (ithm), which is a moral category— another 
indication that social and moral rather than medical and 
psychological benefits are intended. 

See also: DIVINATION; MAJOR SIN AND MINOR 
SIN. 

WITNESS 

Arabic: shahadah. 

I. Literal Meaning. The literal meaning of shahadah 
is "presence." The phenomenal world is called the world of 
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shahadah because it is "present" to our senses, and is to be 
contrasted with the world of ghayb (see the phenomenal and 
non-phenomenal realms). 

II. Other Meanings. The literal meaning of 
shahadah, "presence," gives rise to the meaning "(to bear) 
testimony," which can be of several kinds (see below). The 
connection between "presence" and "testimony" is obvious: 
only one who is present on an occasion can testify as to what 
happened on that occasion. 

The bearing of testimony (active participle: shahid 
[pi. shuhadd']) can take a number of forms, and the follow- 
ing meanings may be distinguished: 

1. Bearing witness to an event (24:4, 6, 8, 13; 50:21). 

2. Bearing witness to an agreement or transaction 
(2:282, 283; 5:106, 108). 

3. Bearing witness to the truth of something, e.g. a 
divine message (2:143; 4:135; 5:44; 22:78; 57:19). 

4. Representing or speaking for a group or people— a 
spokesman bears witness to the correctness of the stance or 
position of his people (2:23). 

5. Keeping watch over something (3:98; 5:117; 10:46; 

22:17). 

6. Martyrdom— a martyr, by giving his life, bears wit- 
ness to the truth of what he stands for (3:140). The mar- 
tyrs, the Qur'an says, are not dead, but are alive and are 
being provided sustenance by God (3:169). 

WORLD, THE See EARTHLY LIFE 

WORSHIP 

Arabic: c ibadah. 

c Ibadah means much more than "worship," the usual 
rendering. The literal meaning is "servanthood, slavehood," 
from which arises the technical meaning: an act of worship 
performed in obedience to God, in accordance with His com- 
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mand, and in order to seek His pleasure. On the ritualistic 
level, acts like salat (q.v.) 7 zakat iq.v.), fasting (q.v.), and 
pilgrimage iq.v.) may be called c ibadah. The Qur'an, 
however, extends the concept of c ibadah to cover any act 
done in recognition of one's proper relationship with God, the 
relationship, that is, of a servant or slave to his master. In 
this sense, practically the whole of human life is brought 
under the rubric of c ibadah. 51:56 says that men (and the 
jinn [q.v.]) were created in order that they should serve and 
worship God. 

c Ibadah is due only to God (9:31; 11:2; 12:40; 13:36; 
17:23; 39:11), the Creator of the heavens and the earth 
(19:65). All prophets have called men to the worship of the 
One God (2:133; 11:2, 26; 41:14; 46:21). All beings and ob- 
jects that are worshipped other than the One God are deities 
in name only, for there is no justification for their godhead 
(12:40), and they themselves have been created by God 
(7:194; 21:26; 43:19). 

See also: C ABD; RABB. 

WUDIT See ABLUTION 
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YAMIN See OATH 

YATIM See ORPHAN 

YAWM AD-DIN See HEREAFTER, THE 

YAM AI^FASL See HEREAFTER, THE 

YAWM AL-FURQAN See FURQAN 

YAWM AL-HAQQ, AL- See HEREAFTER, THE 

YAWM AL-HISAB See HEREAFTER, THE 

YAWM AL-JAM C See HEREAFTER, THE 

YAWM AL-KHULUD See HEREAFTER, THE 

YAWM AL-KHURUJ See HEREAFTER, THE 

YAWM AL-MAW C UD, AL. See HEREAFTER, THE 

YAWM AL-QIYAMAH See HEREAFTER, THE 

YAWM AT-TAGHABUN See HEREAFTER, THE 
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Yawm at-Talaqi 
YAWM AT-TALAQI See HEREAFTER, THE 
YAWM AT-TANADl See HEREAFTER, THE 
YAWM AI^WA c lD See HEREAFTER, THE 



ZAKAT 

L Meaning. Muslims are required to pay zakdt. 
Literally "purity," zakdt is the technical name for the man- 
datory form of sadaqah (q.v.) Muslims have to pay. The 
details of zakdt and the conditions for its payment are taken 
from Haditk. But since paying it is an obligation, zakat may 
not be equated with charity, for the one who receives it is m 
no way beholden to the one who gives it. By paying zakat, 
one meets an important obligation, thus "purifying his 
wealth and his heart (hence the name zakat) (9:103). Pay- 
ment of zakat is one of the conditions of salvation in the 
hereafter (23:4). 

H. Importance. The Qur'an presents zakat as a 
religious obligation of longstanding origin. Zakat did not 
originate with Islam, but was imposed by God on all nations 
before Islam (2:43, 83, 110; 19:31, 55; 21:73). The Qur an 
frequently mentions zakat together with saldt (q.v.; 2:43, Sd, 
110; 9:18, 71; 19:31, 55, 73; 22:78; 24:56; 27:3; 31:4; 
58-13), implying that it is next only to saldt m importance. 
The establishment of saldt and payment of zakat are 
described as the distinguishing marks of the Muslim com- 
munity (9:11; also 9:5), and one of the distinguishing marks 
of righteous people is that, on achieving political power, they 
establish saldt and pay zakdt (22:41; also 24:37). These 
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verses make the establishment and management of the 
zakat fund one of the fundamental responsibilities of an Is- 
lamic State. 

HI. Purpose and Function. Zakat is aimed at 
preventing concentration of wealth and thus securing a more 
equitable distribution of wealth in society. The stated pur- 
pose of fay' (see spoils), "so that it [wealth] does not keep 
circulating among the rich ones of you" (59:7) is the purpose 
of zakat also. As against interest (q.v.), which diminishes 
wealth, zakat causes an increase in the amount of wealth 
(30:39). Complementing such other institutions as in- 
heritance (see inheritance, law of), zakat forms an important 
part of the Islamic economic system. 

IV. Heads of Expenditure. The heads of expenditure 
of zakat are given in 9:60, where the word sadaqdt (pi. of 
sadaqah) is used for zakat. Zakat funds are to be spent: 

1. On the poor (fuqara'; see the needy). 

2. On the destitute (masakin; see the needy). 

3. On those engaged in the management of the zakat 
fund (al- c dmilina c alayhd: the salaries, etc., of these people 
will be paid out of the zakat fund). 

4. For the purpose of winning the goodwill and 
friendship of certain people {al-mu'allafat qulubukum), such 
as those opponents of Islam whom money can neutralize, or 
new converts, who, it is feared, will become apostates if not 
provided financial support. Such people may be given of the 
zakat fund even if they are not poor or needy. 

5. For the purpose of freeing slaves (/z r-riqab). 

6. On debtors {al-ghdrimin) y that is, those who are so 
deep in debt that they are unable to meet subsistence re- 
quirements. 

7. For the purpose of promoting Islam (fi sabil Allah, 
literally, "in the way of God"). This is a vast head and in- 
cludes any and all measures taken to promote Islam. 

8. On wayfarers (see wayfarer). 

See also: INTEREST; SADAQAH; SPOILS. 
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ZIHAR See DIVORCE 
ZINA See ADULTERY 
ZINAH See DRESS 
ZULM SEE INIQUITY 
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c a bd 

ablution 

ablution, dry see dry ablution 

abrogation 

accountability 

accursed tree, the 

c adhab see punishment 

c adl see justice 

adultery 

age of ignorance, the 

c ahd see covenant 

ahl adh-dhikr see remembrance 

ahl al-kitab see people of the book, the 

ahzab see confederates, the 

ajal see appointed time, the 

akhirah see hereafter, the 

Allah 

amanah see trust 

amr bi l-ma c ruf wa n-nahy c an al-munkar, al> 

joining good and forbidding evil 

ancient house, the 

anfal see spoils 

angel 



see en- 
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animal veneration 

an sab see lawful and the unlawful, the 

ansar see helpers, the 

apostasy 

appointed time, the 

arbitration 

ard al-mubarakah, al- see blessed land, the 

ard al-muqaddasah, al- see blessed land, the 

ark of the covenant, the 

c arsh see throne 

ascension 

ashab al-mash'amah see deed-scroll 

ashab al-maymanah see deed-scroll 

ashab al-yamTn see deed-scroll 

ashab ash-shimal see deed-scroll 

asma' al-husna, al- see Allah 

atonement 

authority 

ayah 

ayyam Allah see days of God, the 

azlam see divination 



B 



bathing 

batil see falsehood 

bay c ah see oath of allegiance 

bayt al- c atiq, al- see ancient house, the 

bayt al-harfm see sacred mosque, the 

bayt al-muharram, al* see sacred house, the 

bayyinah see manifest proof 

belief see faith 

bequest 

bidding self, the 

bigha' see compulsion 

birr see piety 

black streak, the see white streak, the 

blasphemy 

blessed land, the 

blessing 

blood see lawful and the unlawful, the 

bloodwit 

book see kitab 

breach of trust 

brotherhood 

bukhl see miserliness 

burhan see manifest proof 

burnt offering see sacrifice 



backbiting 

baghy see din 

bahimat al-an c am see sacrifice 

bahlrah see animal veneration 

bala 1 see trial 

balance see mizan 

baldah al-muharramah, al- see sacred mosque, the 

baptism see hue of God, the 

barzakh 

base desires see hawa 

bashlr see giver of good tidings 
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caliph 

censorious self, the 

chance companion 

charity see sadaqah. 

chastity 

chord of God, the 

chord of people, the see chord of God, the 

circumambulation see pilgrimage 
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civil war 

companion, chance see chance companion 

competition 

compulsion 

condescension 

confederates, the 

confidential talk see najwfi 

consultation, principle of 

contented self, the 

corruption 

covenant 

criterion, the 

curse 

customary law 



D 



dalal see misguidance 

dalalah see misguidance 

day of judgment, the see hereafter, the 

days of God, the 

death 

deed-scroll 

dhikr see remembrance 

dhikra see remembrance 

din 

disbelief 

disciple 

discrimination between prophets 

dissimulation 

distant mosque, the 

distortion of scripture 

divination 

divorce 

diyah see bloodwit 
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double swearing 

dower 

dress 

dry ablution 

du c a' see prayer 

dunya see earthly life 



earthly life 

election 

emigration 

enjoining good and forbidding evil 

envy 

evil 

extravagance 



fahishah see immorality 

fahsha* see immorality 

faith 

falah see salvation 

false allegation of unchastity 

falsehood 

faqir see needy, the 

fasad see corruption 

fasting 

fawz see salvation 

fay' see spoils 

fidyah see atonement 

fiqhting against God and His prophet 

firdaws see heaven 

firm handle, the 
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fisq 

fitnah 

fitrah 

flogging 

forgiveness 

fornication see adultery 

freedom and determinism 

fujur 

furqan see criterion, the 

fusuq see fisq 



G 



game of chance see wine and game of chance 

ghana'im see spoils 

ghayb see phenomenal and non-phenomenal realms, the 

ghibah see backbiting 

ghusl see bathing 

giver of good tidings 

glorification of God 

God see Allah 

good action 

good loan 

gratitude 

greeting 

guidance 



habl Allah see chord of God, the 
habl an-nas see chord of God, the 
habt al-°amal see nullification of deeds 
hadid see iron 
hady see sacrifice; symbols of God 
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hajj see pilgrimage 

half see oath 

hallaf see oathmonger 

hamd see gratitude 

hami see animal veneration 

hanlf 

haqq see truth 

haqqah see hour, the 

haram see sacred landmark, the; sacred months, the; 

sacred mosque, the; lawful and the unlawful, the 

hasad see envy 

hasanah see good action 

hawa 

hawari see disciple 

heaven 

hell 

helpers, the 

hereafter, the 

hibr 

hijrah see emigration 

hilf see oath 

hisab see accountability 

holy land, the see blessed land, the 

holy spirit, the 

hour, the 

huda see guidance 

hudud Allah see prescriptions of God 

hue of God, the 

hukro see arbitration 

human nature see fitrah 

hunting see atonement; lawful and the unlawful, the; 

pilgrimage 

hypocrites, the 
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c ibadah see worship 

Iblis see Satan 

c iddah see waiting period, the 

idlal see misguidance 

idolatry 

idtirar see necessity 

iftida' see divorce 

ightisal see bathing 

ightiyab see backbiting 

ignorance, the age of see age of ignorance, the 

ihram see pilgrimage 

ihsan see good action 

ihsan see chastity; marriage 

ikhfa' see distortion of scripture 

ikhtiyan see breach of trust 

ikhtiyar see election 

TUT see oath of sexual abstinence 

ilhad see blasphemy 

iman see faith 

fman bi 1-ghayb see faith 

imhal see respite 

imla' see respite 

immorality 

impurity 

infanticide 

infaq see spending in the way of God 

inheritance, law of 

iniquity 

irisa' see abrogation 

insan see man 

inspiration see revelation 

intercalation 

intercession 

interest 



232 



List of Terms and Concepts 



see moderation 



see apostasy 
see idolatry 



iqtisad 

iron 

irtidad 

ishrak 

Islam 

isra* see ascension 

israf see extravagance 

istifa* see election 

istikbar see pride 

istiqsam bi 1-azlam 

istiwa' c aia l- c arsh 

i^kaf see fasting 

izaghah see sealing 



see divination 
see throne 



jahannam see hell 

jahiliyyah see age of ignorance, the 

jald see flogging 

jam c bayn al-ukhtayn see marriage 

jannah see heaven 

jar al-junub, al- see neighbor 

jar dhu 1-qurba, al- see neighbor 

jaza' see recompense 

jibt 

jihad 

jinn 

justice 



Ka c bah 
kabtrah 
kaffarah 



K 



see major sin and minor sin 
see atonement 
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khalifah see caliph 

khamr see wine and game of chance 

khatam an-nabiyyin see seal of the prophets, the 

khatm see sealing 

khayt al-abyad, al- see white streak, the 

khayt al-aswad, al- see white streak, the 

khiyanah see breach of trust 

khul c see divorce 

kitab 

kufr see disbelief 

kursl see throne 



la c nah see curse 

law of inheritance see inheritance, law 

lawful and the unlawful, the 

lawh mahfuz see preserved tablet, the 

laylat al-qadr see night of decree, the 

layy see distortion of scripture 

lesser pilgrimage, the see pilgrimage 

li c an see double swearing 

libas see dress 



of 



M 



maghfirah see forgiveness 

magic 

mahrum see needy, the 

major sin and minor sin 

malak see angel 

man 

manifest proof 

mann see condescension 
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mann and salwa 

mansak see sacrifice 

marriage 

martyrdom see witness 

ma c ruf see customary law; enjoining good and forbidding 

evil 

mash c ar al-haram, al- see sacred landmark, the 

masjid al-aqsa, al- see distant mosque, the 

masjid al-haram, al- see sacred mosque, the 

mawqudhah see lawful and the unlawful, the 

mawt see death 

maysir see wine and game of chance 

median community, the 

median path, the see median community, the; right path, 

the 

messenger see prophet 

milk al-yamin see slavery 

minor sin see major sin and minor sin 

miracle 

miserliness 

misguidance 

miskin see needy, the 

mithaq see covenant 

mizan 

moderation 

monk see monasticism 

monasticism 

monotheism 

mother city 

mu'allafat al-qulub see zakat 

mubashshir see giver of good tidings 

mubaya c ah see oath of allegiance 

muhajarah see emigration 

muharabah see fighting against God and His prophet 

muhaymin see Qur'an 

muhkamat see Qur'an 
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mukatabah see slavery 

munafiq see hypocrites, the 

mundhir see warner 

munkar see enjoining good and forbidding evil 

munkhaniqah see lawful and the unlawful, the 

musabaqah see competition 

Muslim see din; Islam 

mutaraddiyah see lawful and the unlawful, the 

mutashabihat see Qur'an 

mutual cursing see double swearing 



N 



nabi see prophet 

nadhir see warner 

nadhr see vow 

nafs al-ammarah, an- see bidding self, the 

nafs al-lawwamah see censorious self, the 

nafs al-mutma'innah, an- see contented self, the 

najwa 

nasr see intercalation 

naskh see abrogation 

natlhah see lawful and the unlawful, the 

nature 

nature, human see fitrah 

necessity 

needy, the 

neighbor 

night of decree, the 

nikah see marriage 

nullification of deeds 

nushuz 

nusub see lawful and the unlawful, the 

nusuk see sacrifice 
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O 

oath 

oath of allegiance 

oath of sexual abstinence see Ha' 

oathmonger 

original sin, the see forgivenss; man; repentance 

orphan 

ostentation 



paradise see heaven 

people of the book, the 

persecution see fitnah 

perseverance 

phenomenal and non-phenomenal realms, the 

piety 

pilgrimage 

polygyny see marriage 

polytheism see idolatry 

prayer 

prayer, ritual see salat 

predestination see freedom and determinism 

prescriptions of God 

preserved tablet, the 

pride 

proof, manifest see manifest proof 

prophecy 

prophet 

prostitution see compulsion 

providence see rabb 

punishment 



237 



List of Terms and Concepts 

Q 

qadhf see false allegation of unchastity 

qala'id see symbols of God 

qard hasan see good loan 

qasam see oath 

qasd see moderation 

qiblah 

qisas 

qissis 

qist see justice 

qital see jihad 

Qur'an 

q urban see sacrifice 



rabb 

rabhani 

rada c ah see suckling 

rahbaniyyah see monasticism 

rahib see monasticism 

Ramadan 

ramy see false allegation of unchastity 

rasul see prophet 

recompense 

religion see din 

remembrance 

repentance 

respite 

resurrection see hereafter, the; hour, the 

retaliation see qisas 

revelation 

reward 

riba see interest 
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ribbi see rabbanT 

right path, the 

righteouness see piety 

risalah see prophecy 

ritual prayer see salat 

ruh see holy spirit, the; revelation 

ruh al-amin ar- see holy spirit, the 

ruh al-qudus, ar- see hob 7 spirit, the 

ru'ya' see ascension; revelation 



sa c ah see hour, the 

Sabeans 

sabr see perseverance 

sacred house, the see sacred mosque, the 

sacred land, the see sacred mosque, the 

sacred landmark, the 

sacred months, the 

sacred mosque, the 

sacrifice 

sadaqah 

saduqah see dower 

saghirah see major sin and minor sins 

sahib bi 1-janb, as- see chance companion 

sa'ibah see animal veneration 

sa'il see needy, the 

salam see greeting 

salat 

salat al-fajr see salat 

salat al- c isha' see salat 

salat al-wusta, as- see salat 

salat at-tahajjud see salat 

salih see good action 

salvation 
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List of Terms and Concepts 

salwa see mann and salwa 

sanctuary of peace, the 

sariqah see theft 

Satan 

sawa* as-sabil see median community, the 

sawm see fasting 

scales, the see mizan 

scripture see kitab 

seal of the prophets, the 

sealing 

sha c a'ir Allah see symbols of God 

shafa c ah see intercession 

shahadah see phenomenal and non-phenomenal realms, 

the; witness 

shahld see witness 

shahr al-haram, ash- see sacred months, the 

shajarah al-mal c unah, ash- see accursed tree, the 

sharr see evil 

shaytan see Satan 

shirk see idolatry 

shukr see gratitude 

shura see consultation, principle of 

sibghat Allah see hue of God, the 

sihr see magic 

sin see major sin and minor sin 

sirat al-mustaqim, al- see right path, the 

siyam see fasting 

slavery 

sorcery see magic 

spending in the way of God 

spirit see holy spirit, the; revelation 

spoils 

suckling 

sultan see manifest proof 

sunnah of God 

superstition see animal veneration; divination; jibt 
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List of Terms and Concepts 



sur see trumpet, the 
symbols of God 



tab c see sealing 

tabarruj see ostentation 

tabdhir see extravagance 

tadhkirah see remembrance 

tadhkiyah see lawful and the unlawful, the 

tabut see ark of the covenant, the 

tafriq bayn ar-rusul see discrimination between prophets 

taghut 

tahlil see lawful and the unlawful, the 

tahrif see distortion of scripture 

tahrim see lawful and the unlawful, the 

takabbur see pride 

takathur see competition 

talaq see divorce 

tanaji see najwa 

taqdis see glorification of God 

taqiyyah see dissimulation 

taqwa see piety 

tasbih see glorification of God 

tasdiq see Quran 

taskhir see nature 

tasrif see Qur'an 

tawakkul see trust 

tawbah see repentance 

tawbah nasuh see repentance 

tawhid see monotheism 

tayammum see dr>- ablution 

taysir see freedom and determinism; Qur'an 

testimony see witness 

thawab see reward 
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List of Terms and Concepts 



theft 

throne 

trial 

trumpet, the 

trust 

trustworthy spirit, the 

truth see haqq 



see holy spirit, the 



U 



ukhuwwah see brotherhood 

c ukuf see fasting 

ulu I-amr see authority 

umm al-kitab 

umm al-qura see mother city 

ummah wasat see median community, the 

ummi 

^mrah see pilgrimage 

unlawful, the see lawful and the unlawful, the 

unseen, the see faith; phenomenal and non-phenomenal 

realms, the 

°urwah al-wuthqa, al- see firm handle, the 

uswah hasanah see prophet 



verse see ayah 
vicegerent see caliph 
vision see revelation 
vow 



List of Terms and Concepts 
W 



wa'd see infanticide 

wahy see revelation 

waiting period, the 

walayah 

war see civil war; jihad 

warner 

wasilah see animal veneration 

wasiyyah see bequest 

wayfarer 

welfare due see zakat 

white streak, the 

wickedness see fisq; fujiir 

wine and game of chance 

witness 

world, the see earthly life 

worship 

wudu' see ablution 



yamin 
yatim 
yawm 
yawm 
yawm 
yawm 
yawm 
yawm 
yawm 
yawm 
yawm 
yawm 
yawm 



see oath 
see orphan 
ad-din see hereafter, the 
a I -fa si see hereafter, the 
al-furqan see criterion, the 
al-haqq, al- see hereafter, the 
al-hisab see hereafter, the 
al-jam c see hereafter, the 
al-khulud see hereafter, the 
al-khuruj see hereafter, the 
al-maw c ud, al- see hereafter, the 
al-qiyamah see hereafter, the 
at-taghabun see hereafter, the 
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List of Terms and Concepts 

yawm at-talaqi see hereafter, the 
yawm at-tanadi see hereafter, the 
yawm al-wa^d see hereafter, the 



zakat 

zihar see divorce 
zina see adultery 
zinah see dress 
zulm see iniquity 
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